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Sri 

Benedictory Mangalasasanams to Dr. N. S. 
Anantharangachar and all the members of his family. 

Dr. N. S. Anantharangachar has added one more feather 
to his cap by his latest work of a beautiful treatise in English 
on "Srimad Rahasyatrayasara" of Sri Vedanta Desika. Among 
the 120 works of Sri Vedanta Desika, the greatest poet, 
logician and philosopher, the world has ever produced, 
"Srimad Rahasyatrayasara" stands foremost which happens 
to be the quintessence of the Visishtadvaita philosophy and 
Srivaishnava sampradaya, in other words, tradition. 

Among the "Clranth.u h.mishtaya", (four spiritual works) 
which are said to he halakshepa granthas", that is, which 
are to he compulsorily studied under the lotus feet of an 
Acharva, who is a scholar and well steeped in our 
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Sampradaya, "Srimad Rahasyatrayasara" is the most 
important. The other works are "Sribhashyam". commentary 
written by Sri Bhagavad Ramanuja on Brahmasutras, "Sri 
Gitabhashyam", (a commentary on Sri Bhagavad Geetha by 
Sri Bhagavad Ramanuja) and "Sri Bhagavadvishyam", which 
is the commentary on the thousand verses of the saint 
Nammazhvac, called Thiruvaimozhi Ayiram. 

Not much is lost by not doing Kalakshepam of the 
above three works under an Acharya but everything is lost if 
the Kalakshepa of Srimad Rahasya Traya Sara is not done 
under an Acharya. 

Kenopanishad says, "Avijnatam vijanatam vijnatam 
Avijanatam" about Lord Sriman Narayana, who is the 
Parabrahman. This means that if a person says he knows 
everything about Lord Sriman Narayana, that is His 
"Svarupa", "Guna", "Vibhuti", it means, he does not know 
anything about Lord Sriman Narayana, on the other hand, 
if a person says he knows nothing about Lord Sriman 
Narayana, it means he knows everything abut Lord Sriman 
Narayana. This in other words means that greatness of Lord 
Sriman Narayana, is unlimited. 

It is said that this Upanishadic statement is equally 
applicable to Srimad Rahasya Traya Sara, which means in 
other words its greatness is also not fathomable. 

Srimad Rahasya Traya Sara is compared to the holy 
river Ganges which takes birth in the sacred and lotus feet of 
Lord Vishnu. It has three different streams, one in "Deva 
Loka" (heaven), the second in "Bhooloka", that is this world 
and the third one in "Patala Loka". A dip in the Ganges 
washes all our sins. 
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In the case of Srimad Rahasyatrayasara, it takes its birth 
in, "Sri Nigamanta Mahadesika", who is the lotus feet of 
Lord Vishnu. This also has three streams, which arc three 
Rahasyas, that is "Moola mantra" (8 syllables mantra of 
Sriman Narayana), "Dvaya mantra" which comprises of 25 
syllables and "Charama Shloka mantra", which has 32 
syllables. So, "Srimad Rahasyatrayasara" is the elaboration of 
the inner meanings contained in the above three mantras 
which are called Rahasyas because the Acharya has to preach 
these in solitude and not in public. A dip in "Srimad 
Rahasyatrayasara", that is knowing its contents from an 
Acharya purifies us. So, it is the primary duty of every 
Vadagalai Srivaishnava to know the contents of "Srimad 
Rahasyatrayasara" and acquire good knowledge of our 
philosophy and Sampradaya and translate the teachings 
contained therein into practice. 

Putting in a nutshell, "Srimad Rahasyatrayasara" deals 
with the Doctrine of Prapatti (Saranagathi) which if done 
through an Acharya is the surest means of attaining 
"salvation" or eternal bliss in Sri Vaikunta Divyaloka. 

The original text of this masterly work is in manipravala 
character and for a layman it is difficult to make out from 
the original text. In the present circumstances it is not 
possible for all persons to sit under the feet of an Acharya 
and study this work. Many having a keen interest in our 
sampradaya have settled down in foreign countries and they 
find it difficult to understand this work in its original text. 
So a treatise on Srimad Rahasya Traya Sara in English 
language is essentially required to understand this valuable 
work. 
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English has been an ideal and common medium of 
communication to all in the present world irrespective of 
their mother tongue. 

So this treatise in English of "Srimad Rahasyatrayasara" 
fulfils the desire of thousands of people belonging to Sri 
Swamy Desikan's sampradaya and they will certainly get an 
insight in to the original text through this valuable treatise. 

By going this work, it is found that this treatise is a 
faithful and at the same time an abridged version of original 
text. The readers of this treatise will certainly reap maximum 
benefits by getting a full knowledge of the original text. 

Sri Vedanta Desika says that Lord Sriman Narayana will 
not confer Moksha on people who do not do Prapatti at His 
lotus feet. This statement can be extended further and said 
that a knowledge of Srimad Rahasyatrayasara is essential to 
attain Moksha. It is in this context that this treatise becomes 
a precious possession by everybody to get fairly an in-depth 
knowledge of Srimad Rahasyatrayasara, whose greatness was 
elaborated in the preceding paragraphs. 

About the author Dr. U.Ve. Vidwan N. S. 
Anantharangacharya : This author is occupying an important 
and central place in the galaxy of disciples of this Ashram. 
This author would not have attained such greatness but for 
the gracious blessings of Poundarikapuram Srimad Andavan 
His Holiness Srinivasa Mahadcsikan who was known for his 
"jnana", "Vairagya" and "Anushtana". The author’s Kalakshepa 
Acharya Sri U. Ve. Sri Krishnathathcharya is also a 
prominent disciple of Sri Poundarikapuram Srimad Andavan 
His Holiness Srinivasa Mahadesikan, under whose lotus feet 
he studied all the scriptures of our philosophy and 
sampradaya. Though Dr. N.S. Anantharangacharya is an 
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Octogenarian, he is young in spirits by the grace of 
Bhagavan, Bhagavatas and Acharyas. 

He is to be congratulated on his marvellous 
achievements which nobody else can claim in recent years. 

His continuous service to Srivaishnava sampradaya and 
community is something which cannot be described in 
words. His works in lucid style will ever be a beacon light 
to all who have a desire to know our philosophy and 
sampradaya. 

This Ashramam is justifiably proud of him and our 
prayer to poorvacharyas and the Divine couple of Srirangam, 
to confer on him a long and healthy life so that he will 
continue his valuable service for several years to come. 

Before commencing the reading of this treatise, the 
reader should recite the taniyan of his / her own Acharya. 

Iti Narayana Smaranams 

Sri Sri Gopala Dcsikamabadcsika Tatayah 
Andavcm Poundarikapuram Swamy Ashramam 
Srirangam 



Srimathe Rangaramanuja Mahadeskaya Namaha 
Srimathe Srinivasa Ramanuja Mahadesikaya Namaha 
Srimathe \fedantha Ramanuja Mahadesikaya Namaha 
Srimathe Ranganatha Mahadesikaya Namaha 
Srimathe Srinivasa Mahadesikaya Namaha 
Srimathe Nigamantha Mahadesikaya Namaha 
Srimathe Bhagawathe Bhashyakaraya Mahadesikaya Namaha 
Sri Ranganatha Divyamani Padukabyam Namaha 
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Narayana Smaranas by 

His Holiness Sri Sri Rangapriya Mahadesikan 
?ftftcfRT ’W: 

Among hundred & odd Sacred Texts conferred by 
Vedanta Desika, Srimad Rahasyatrayasara occupies a special 
place, because of its many distinctive features. 

It contains the sum & substance of Sri Visistadvaita 
Philosophy and Sri Vaishnava Religion. It teaches tattva, hita 
& purusharta, to be necessarily known by a mumukshu i.c. 
an aspirant after moksha. It accepts Prapatti (or 
sharanagathi) as an independent and efficacious means for 
moksha. 

The text clearly shows that Mulamantra, Dvaya-mantra 
and Charama-shloka-which are the "Rahasyatrayas" - 
expound Prapatti doctrine, and further details Prapatti 
svarupa, prakara, parikara, anushtana, giving in addition 
Prapanna - lakshana and his uttarakritya svarupa. 

The text is in Manipravala language - a harmonious 
blending of Sanskrit and Tamil, the philosophy therein being 
profoundly documented by "pramanas" from smriti, itihasa, 
puranas and Alwars' works. It is thereby made universal, 
with no restriction in regard to class, caste, sex, qualification, 
etc., as in the case of Prastanatraya bhashyas. 

The declaration of Prapatti as mokshipaya, which is 
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open to all, throws light on devotion to truth and catholicity 
of Visistadvaita Philosophy. 

The Sacred Text itself is a "sara" on the Rahastyatraya, 
and to get its essence in "English" is a commendable task. By 
going through the five main vyakhyanas of our 
Poorvacharyas for this text, our doyen octogenarian, Dr. N. 
S. Anantha Rangachar, has achieved a praiseworthy 
accomplishment. 

The matter presented in "simple" English, to enkindle 
the philosophical interest of the students world over, is 
commendable and we pray success to this endeavour of the 
Veteran Scriptural Teacher. 

With Narayana Smaranam 


«ft sft 

Vrischika Krishna Dvitiya 

Bangalore 

10-12-2003 



Author's Submission 
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I am happy to present this work "The Essence of Srimad 
Rahasyatrayasara" in English, for the benefit of those who 
are interested in the subject. Srimad Rahasyatrayasara is the 
essence of the philosophy of the three Sacred Rahasyas viz. 
The Mulamantra, The Dvayamantra and the Charamasloka. 
These three rahasyas enshrine the entire wisdom of the 
philosophy of the Reality, the Goal and the Way for 
attainment of that Goal. This, in fact, contains in a synoptic 
manner, all things that a spiritual aspirant should know from 
the shastras for working up his upward evolution. The 
essence of these three mantras is expounded elaborately in 
the celebrated work of "Srimad Rahasyatraya Saram" 
authored by Sri Vedanta Desika. Vedanta Desika has clearly 
shown in this work "Rahasyatraya Saram", how these three 
mantras contain all the essentials of the philosophy of the 
tattva, hita and purushartha. These three mantras are the 
epitomes of all spiritual knowledge. 

The Three Rahasyas - 

The three rahasyas are expressly expounding and 
suggesting the supreme truths that are to be imbibed by a 
sadhaka for gaining spiritual perfection. 
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The Mulamantra is the expansion of the "Pranava" and 
the Dvayamantra is an expansion of the Mulamantra. The 
Charamasloka elaborates the same theme, and ordains self¬ 
surrender, as a sure means of attaining moksha. 

The Mulamantra - 

The Mulamantra contains three words, and the first 
word is formed of three letters. The first letter 'ST* connotes 
the Paramatman, who is the sole cause of this universe, the 
redeemer of all, the the inner controller of all, 

and the Lord of Sri Mahalakshmi. The relationship of the 
Lord with others is denoted by the dative case dropped on 

*3T ? , which means 3TFT. The second letter emphasises 
the sole-subservience of the jiva to the Lord indicated by 
The third letter *1?’ indicates the jiva, who is of the 
nature of consciousness, and who is to be saved. Thus 
"pranava” affirms the utter dependence of the jiva on the 

Paramatman. The second word <T PT: has two letters and 
each letter, forms a word. It means ^ TUT’ and signifies 
negation of the and This word ^T:’ 

means sharanagati or self-surrender. This is signifying the 
entire wisdom of Vedanta, which prescribes the self-oblation 
of the jivatman to the Paramatman. The third word 

•mi<t u llV relates to the Supreme Brahman, who is the 

and the and who transcends in 

eminence all others and to whom the atman is to be offered. 
The dative case implies that the jivatman is entirely 

lor the services of the Paramatman, and that the Paramatman 
should accept the jiva, and take him to His eternal service. 
This mantra, thus signifies, sharanagati or self-surrender, as 
the chief means of attaining the eternal service of the Lord. 
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The Dvayamantra - 

The Dvayamantra makes the meaning of Mulamanrra 
more explicit. This contains two parts. The first part of this 
mantra, signifies the Supreme Lord along with Goddess 
Mahalakshmi. The Jivatman who is to be saved, should seek 
resort in the lotus-feet of the Lord, with the firm faith that 
the two sacred feet of the Lord are the means of attaining 
eternal service to those Sacred Feet. The jivatman entrusts 

the burden of his protection to the Lord here. signifies 

the way of seeking protection. The second part of this 
mantra, signifies the Supreme Lord along with Goddess 
Mahalakshmi, as the goal of attainment. The word 

^TRFPJnV signifies the Supreme Paramatman, qualified by 
all perfections and his Divine Consort, Goddess 'Sri'. The 
dative case emphasises that the jivatman is only for the 

service of the Lord. The word 'tR:’ points out that the 
jivatman is not for his sake at any time. He is only to 
subserve the Lord at all times, in all places and in all ways. 

The Charamasloka - 

The Charamasloka is the third great mantra. This was 
taught by Sri Krishna to Arjuna on the eve of the 
Mahabharata War. This mantra ordains the surrender of the 
self at the feet of the Lord to be saved from all sins and 
obstructions for the realisation of the Paramatman. This has 
three sentences. The first half of the mantra is the first 
sentence, which enjoins prapatti. The second sentence viz. 

31? r^T signifies the fruit of prapatti. 

The last sentence viz., Vi points our the conduct of 

one after prapatti. In this mantra, prapatti is clearly ordained 
for attainment of the Highest Object of life viz.. Eternal 
Service of the Lord. 
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Thus, these three rahasyas expound the doctrine of 
sharanagati, as a means to be adopted by a mumukshu. This 

is an alternate substitute for -iMwV or or 

or I These two paths ate prescribed for different kinds 
of aspirants. Those who are capable of practising 
Bhaktiyoga, choose the path of Bhaktiyoga, whereas those 
who are not qualified for Bhaktiyoga, on account of their 
inability, are open to choose prapatti for attaining the same 
result. 

These three mantras are called the Rahasyatraya. They 
contain all the truths that an aspirant-after-liberation ought 
to know. Vedanta Desika has expounded and interpreted the 
significant meanings of these three mantras in his great work 
'Srimad Rahasyatraya Sara', as related to the doctrine of 
prapatti. 

The Author 

The author of this eminent work iv Srimad 
Venkatanatha, who is one of the greatest expositors of the 
philosophy of Visistadvaita. He is the most celebrated 
scholar, philosopher, saint, logician and systematiser after 
Ramanuja. He is an author of more than hundred celebrated 
works. As a poet, he is unsurpassed. As a logician, he is 
unassailable. He gave a reformulation of the fundamentals 
of this school of visistadvaita, incorporating all the 
elaborations that had accumulated between his period and 
Ramanauja's period. His contribution to 'Visistadvaita' is 
significant in all areas. His works arc eternal monuments of 
wisdom and knowledge. Vedanta Desika has established on 
solid grounds the teachings of Ramanuja. His great 
commentaries, Prakarana Granthas and Polemic Works 
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refuting the unsound doctrines of other schools, arc great 
literary monuments that are unsurpassed even to this date. 
Eath work of the master, is a great masterpiece, and it is not 
easy to choose his magnum opus. Every work, be it a short 
stotra or an elaborate commentary or a digest or a piece of 
poetry or the compositions in Prakrit and Tamil or a Rahasya 
Grantha composed in the manipravala style having a happy 
mixture of Sanskrit and Tamil or a dialectical work, has a 
legitimate greatness to be his magnum opus. The case being 
like this, scholars often times choose the great Rahasya work 
’Rahasyatrayasaram', as his magnum opus. 

Eminence of the work 'Rahasyatrayasaram' 

This great work is the finest fruit of his mature mind. 
Desika has expounded the inner meaning and significance of 
the doctrine of prapatti in all its aspects on the authority of 
the three rahasyas, the sacred scriptures, puranas, itihasas, 
agamas, divya-prabandhams and expositions of ancient 
achary'as in this work. This work is composed in the 
manipravala style and is easily understandable. Desika avoids 
direct quotations from the upanishadic lore, as this is meant 
for the reading of all people without any distinction of caste 
or sex. Desika draws parallel authorities for the Vedic 
statements from the divya-prabandhams and has worked out 
a harmony between the Samskrita Veda and the Dravida 
Veda. This great work is a landmark in the history of 
Srivaishnava Philosophy, as it is an original and authentic 
exposition of the essentials of Vedanta, as related to 
'sadhana'. A number of important topics that were not 
defined earlier clearly, namely the nature and scope of prapatti, 
the difference between prapatti and bhakti, the accessories of 
prapatti, the fitness for performing prapatti, the mode of 
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performance of prapatti, the conduct of a prapanna, have all 
been dealt with in a masterly way in this work. 

Had it not been for a timely exposition, clarification 
and systematisation of the very many points referred to 
above by Vedanta Desika, the doctrine of prapatti would 
have ever remained hazy and indefinite. It is to be noted 
that the expositions of Desika are invariably based on fhe 
authorities of the scriptures and the teachings of ancient 
masters. Posterity should be ever grateful to this great 
philosopher-saint who has left behind him this great 
authoritative monument. 

Ramanuja and Prapatti 

Bhagavad Ramanuja established the doctrine of 
Vishistadvaita on valid grounds and the infallible authorities 
such as srutis, smritis, itihasas, puranas, agamas and the 
hymns of Alwars. In this mighty task, he gave all importance 
to the time immemorial sampradaya and his own mystic 
experiences. On the basis of all these, Ramanuja made a re¬ 
orientation of the school and made unique contributions for 
the establishment and development of the doctrine of 
Vishistadvaita. He elaborated the teachings of the ancient 
masters on the basis of sound logic and the scriptural 
authorities. It was Ramanuja, who declared that the Ultimate 
Reality is the one Supreme Narayana, characterised by the 
sentient and non-sentient principles. Though he did not use 
the word Vishistadvaita anywhere in his works, the concept 
was made very clear and Sudarshana Suri named the school 
as being characterised by the 'visistaikya' or 'oneness of the 
qualified'; while explaining the expositions of the great 
statement 'tat-tvam-asi' in Vedartha Sangraha. Ramanuja 
explained admirably the meanings of the statements of the 
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Upanishads in a harmonious way and proved that Brahman 
is 'sa-visesha' or characterised by auspicious qualities. He 
clearly demonstrated and established through his 
interpretations that it was not incumbent upon improvising 
the principle of 'maya' or 'avidya' to explain the meanings of 
the unity texts. This was a great contribution of Ramanuja. 
Many other important aspects related to the essential nature 
of Brahman, such as His eternal auspicious qualities, the 
eternal abode of the Supreme Reality, the fact of having an 
eternal immaterial form and others, were established by 
Ramanuja. 

Regarding the means of attainment of Brahman, 
Ramanuja established that 'upasanatmaka-jnanam' or 
knowledge of the form of meditation on Brahman, is the 
means as expounded by the scriptures. This means of 'upasana' 
needs to be necessarily supported by surrender unto the 
Supreme. This is, in principle, accepted by all schools of 
Vedanta. There are very many references in the scriptures to 
this fact of self-surrender being a means to the ultimate means 
of salvation. The acharyas beginning with Nathimuni, 
Yamuna and others prior to Ramanuja, have also referred to 
Prapatti in their works, as a means to moksha. There are many 
references in the itihasas and pur anas to prapatti that was 
practised for attainment of moksha. 

In these circumstances, it was Ramanuja who declared 
in unequivocal terms, that prapatti was a direct and sufficient 
means to the attainment of godhead and preached prapatti 
as the means of liberation. Ramanuja has expounded 
Bhaktiyoga as a valid means to the attainment of godhead in 
his Sri Bhashya, Vedartha Sangraha, Gita Bhashya and 
others. He has expounded clearly all the accessories and finer 
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details of Bhaktiyoga in these works. In the three 'Gadyas', 
he advocates the doctrine of 'Prapatti' as the direct means to 
moksha. In Sharanagati Gadya, he has surrendered to the 
Lord for attainment of the eternal Divine Service. In 
Vaikunta Gadya, he advises all to surrender themselves unto 
the Lord for attainment of godhead. 

We notice from this, that the emphasis shifted from 
’Bhaktiyoga' to 'Prapatti'. Bhaktiyoga was not discarded. It 
was recognised and expounded according to the contexts of 
the Upanishads and the Gita; but, Prapatti was specially 
preferred. Ramanuja has shown his partiality to 'Prapatti' in 
his Gadyas, though he is not against the method of 
'Upasana'. Ramanuja has not described all the minute details 
and accessories of prapatti in any of his works, but has 
categorically declared that prapatti is a sufficient means for 
gaining salvation. This position of Ramanuja has given room 
to the assertion by some successors of the school, that 
prapatti alone is the valid means and that upasana or 
bhaktiyoga is not in accordance with the essential nature of 
the jivatmans. 

Prapatti during the post-Ramanuja Period 

Thus, we find that the followers of Ramanuja are 
divided on this issue. Some of them have gone to the extent 
of denying the authorship of Ramanuja as regards the 
Gadyas, and they declared that mokshopaya was not that 
easy, and that Ramanuja's doctrine was only upasana. They 
suggest that the Gadyas are spurious, penned by some 
immediate disciples of Ramanuja. The others go to the 
extent of discarding upasana entirely and advocating that 
prapatti alone is the means, which is in accordance with the 
true nature of the jivatman. 
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Further, the followers of Ramanuja studied this doctrine 
of prapatti in its various aspects and explained the nature, 
accessories, mode of performance and qualifications for 
performance in different ways, and we can see that there 
was a lot of discussion on this doctrine, while Ramanuja 
was happily silent about all those things. 

Thus, we find that there were very many doubts and 
questions about this doctrine and the nature of this doctrine 
was very hazy. Many issues were in confusion and required 
authoritative clarifications. There was an urgent need to 
clarify all the major and minor problems about this doctrine. 
They may be listed like this:- 

Is prapatti a valid and direct means to moksha or not? 

Who is qualified for it? 

What are the accessories of prapatti? 

Are all the accessories necessary or not? 

Is prapatti of the form of knowledge or is it a cultic act? 

Should one give up all dharmas for surrender or not? 

Is one competent to surrender or not, as he is entirely 

subservient to Him? 

All these issues have been thoroughly examined and 
definite conclusions have been drawn by Desika in this work. 

Bhaktiyoga and Prapatti 

Ramanuja has worked out a harmony between the 
several paths of spiritual discipline. Karmayoga and 
Jnanayoga arc accessories for Bhaktiyoga. According to the 
scriptural authorities, Ramanuja declares that Bhaktiyoga or 
Upasana supported by Karmayoga and Jnanayoga, is the 
means of attainment of Supreme Brahman. Here, 
Karmayoga that is practised with the essential knowledge of 




XXI 


the jivatman, as a devout service to the Lord, without any 
desire for the fruit thereof, would result either directly or 
through Jnanayoga, in the realisation of the essential nature 
of the jivatman. Jnanayoga here signifies the meditation 
upon the essential nature of the pure jivatman. When the 
'sadhaka' realises his true nature, he realises that he - a 
'shesha' - is inseparably related to the Lord - his 'sheshin' - 
and that his ultimate object of attainment is the attainment 
of that Supreme Paramatman. From then onwards, he 
embarks on the path of Bhaktiyoga. Ramanuja emphasises 
that unconditional surrender at the feet of the Lord is 
absolutely essential either for the commencement of 
Bhaktiyoga or for perfection of Bhaktiyoga. Without self- 
surrender or Prapatti, Bhaktiyoga is not possible. It is 
established that the performance of prapatti is absolutely 
essential for attainment of Karma, Jnana and Bhaktiyoga and 
according to this, Ramanuja declares that prapatti or self- 
surrender is an inevitable accessory to Bhaktiyoga. 

Prapatti is meant for awakening the mercy of the Lord 
and through that a sadhaka can attain any object of his 
desire. So, if one surrenders untc the Lord desiring moksha 
or liberation from the bondage of matter, the Lord would 
certainly grant him that. Thus, Prapatti has all the 
potentiality of being a direct means to spiritual perfection. 

eff I 

UPaflStj qRjSJT 3TT2f: %3fyZf II 

This establishes that one of them - Bhaktiyoga or 
Prapatti - is a way to attainment of godhead. 

It should not be understood that these two paths are 
not inter-related. Infinite love towards the Lord is described 
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as Bhakti. It is 'parama-premaroopa'. There cannot be 
Prapatti without love of God; there cannot be Bhakti 
without Prapatti. Both these are of the form of infinite love 
towards the Lord. The differentiation is in the way of 
implementation. Bhakti is 'sadhana' bhakti. Prapatti is 
'sadhya' bhakti. There is an aspect of self-involvement in 
Bhaktiyoga; but, in Prapatti, everything is surrendered unto 
the Lord. Prapatti, when it supports Bhaktiyoga, is called 
’Anga Prapatti'. When it is a direct means, it is 'Angi 
Prapatti'. In the tradition of Sri Vaishnavas, it is noticed that 
both these paths of spiritual perfection, have been adopted 
by aspirants for attainment of their objects of desire. 

The doctrine of surrender admitted and practised by 
Ramanuja was vindicated by his successors very effectively, 
and in fact, it became the accredited means of perfection in 
Srivaishnavism. Though this doctrine of Prapatti was not 
explained in all its details by Ramanuja, all the details must 
have been instructed orally and transmitted from generation 
to generation. After the time of Ramanuja, many savants 
expounded this doctrine in very many ways and the modes 
of this doctrine were discussed widely by the followers of 
this school. They arrived at different conclusions and taught 
them in turn, to their disciples and thus, various traditions 
developed; but, it should be remembered, that all the 
followers of Ramanuja have held fast to this method of 
salvation though they differed from one another regarding 
the mode of performance and regarding the interpretation 
of the three great mysteries viz., the Mulamantra, 
Dvayamatnra and Charamasloka. 

Three significant views emerged from all these 
discussions:- 
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1. The views of Sri Pillailokacharya and others, upholding the 
doctrine of surrender as fallows - 

A. Prapatti is the only means to moksha. It is of the form 
of the firm awareness that the Lord is the saviour. 

B. It is not a cultic act to be performed by the aspirant. 

C. Bhaktiyoga is opposed to the essential nature of the 
jivatman, who is utterly subservient to the Supreme. 

D. Abandonment of all kinds of dharmas is an accessory 
to Prapatti. Prapatti is to be performed at the feet of 
the Lord alone and He alone is the means of perfection. 

E. Goddess Lakshmi is not a 'upaya' but is only a 
'purushakara'. 

E The Lord alone is the means of attainment. 

G. Everyone irrespective of caste, creed or colour is 
qualified for Prapatti. 

H. It is of the form of firm awareness or 'jnanakara' of the 
relationship and the protectorship of the Lord and 
entertaining this supreme knowledge of utter 
subservience to the will of the Lord and resigning all 
independent actions for one's own salvation, is the 
essence of self-surrender. 

2. Sri Vedanta Desika and his followers hold the following 
views 

The Lord alone is the mokshopaya or the means of 
salvation, and that the paths of Bhakti and Prapatti are only 
pretexts for awakening the mercy of the Lord. Neither the 
jivatman nor Prapatti, nor Bhaktiyoga is a means to moksha; 
but, it is only the grace of the Lord which is the means of 
spiritual perfection. 
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A. Every soul should choose Him and pray for his 
redemption as the Lord is ever merciful and impartial. 
The Lord will be waiting for the aspiration of the 
aspirant for running to his rescue and it is incumbent 
on an aspirant to pray to the Lord for protection. 

B. A prayer and surrender unto His will, as a cultic act, is 
essential for gaining protection from the Lord. 

C. If the individual 'self does not entertain an aspiration 
for protection, and if he does not entrust to the Lord, 
who is the 'siddhopaya', the burden of his protection, 
the Lord will have no opportunity to save him. He is 
not of the nature of saving one and punishing another, 
solely on account of His whims and fancies. The Lord 
is ever merciful and impartial. He is not granting 
moksha to all, irrespective of their aspiration or desire. 

D. Bhaktiyoga is not contrary to the essential nature of the 
jivatman. Therefore, everyone is competent to practise 
either Bhaktiyoga or Frapatti according to his 
competency. Both are valid means. One who is qualified 
by birth for attainment of knowledge and ability to 
perforni his duties, may follow Bhaktiyoga, and one 
who is suffering from the absence of these qualifications 
need not despair, but surrender at the feet of the Lord. 

E. Frapatti is prescribed for one who is utterly helpless, and 
who has implicit faith in the saving grace of the Lord, 
irrespective of the difference of caste, or attainment of 
knowledge, virtues, sex, or any other difference. 

3. The third view is posited by Sri Meghnadarisuri who is 
a follower of Sri Ramamishra. According to these 
masters., Frapatti is - 

A. A valid means to moksha. 
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B. Only the higher three castes are qualified for Prapatti, 
and the fourth class is excluded. 

C. This act of Prapatti, is a Brahmopasana and it is to be 
performed everyday, without a break, as it is done in 
the case of Brahmopasana. 

Though there are certain differences as regards the 
nature and performance of Prapatti, and as regards the very 
many minute points, by and large, all these masters have 
followed the path of Prapatti, as a sole means to liberation 
as taught by Ramanuja. The accessories to Prapatti, such as 
Maha-vishvasa and Karpanya, are admitted by all. We find 
there was a wonderful revolution regarding the path of 
spiritual perfection after Ramanuja, and it was according to 
his teachings and practices. 

Sri Vedanta Desika has taught thoroughly all the truths 
that have to be known necessarily by an aspirant of 
liberation, in this invaluable work Sri Rakasyatraya. Saram. 
It can be ascertained that this eminent composition is 
worked out according to the quintessence of the Upanishats, 
the smrithis, the itihasas, the puranas, the Agamas and 
Divyaprabandhams of Alwars. The need for such a work 
may be questioned, as all these truths are well taught in the 
ancient scriptures themselves. The answer to this question, 
is as follows 

It is true that the author of this work is not teaching 
anything different and new from old truths, taught in the 
ancient scriptures; but, the difference is in this aspect viz., 
that one cannot determine definitely the doctrine that is 
taught in the ancient scriptures on account of the apparently 
different assertions made therein. The way of harmonising 
all the different kinds of statements, without any mutual 
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contradiction, is not possible for a common man, and Desika 
has established the ultimate truths that are the essence of all 
shastras in this work in manipravala style, which is a happy 
combination of Sanskrit and Tamil, for the advantage of the 
majority of the people. 

The Rahasyatrayasaram is the 18th Rahasya of the 
thirtytwo Rahasya Granthas that were composed by Vedanta 
Desika to enlighten the devotees on the Supreme Truths that 
had to be imbibed and practised. The first sixteen rahasyas are 
shorter in length and the seventeenth rahasya is mentioned as 
'Guruparamparasara'. The 17th rahasya is also considered as a 
part and parcel of Srimad Rahasyatrayasaram. The 
compositions such as Sarasara, Abhayapradhanasara, Rahasya 
Shikamani and others are some other compositions belonging 
to the class of Rahasya Granthas. 

Rahasyatrayasara, which is counted as the 18th rahasya, has 
thirtytwo adhikaras or topics that are classified into four parts viz., 

3TOf*pTTCR 'TFT: | 

^TWf^RT WT: I 

VfFl; | 

The first part contains twentytwo sections, beginning 
with and ends with 'Hk’ 

In this section, the truths that are to be known regarding 
the tattva, hita and purushartha, and the accessories and 
mode of prapatti, are expounded. 

In the next part viz., these truths are 

consolidated firmly in four sections, by answering reasonably 
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the several doubts that are raised, about the truths 
propounded earlier. 

The third part is of great significance. The profound 
meanings of the letters, terms and sentences of the three 
Supreme Mantras, are expounded elaborately in three 
sections and it is demonstrated here, how the three Supreme 
Mysteries are enshrining all the truths of Vedanta, as related 
to the particular mode of spiritual discipline viz., Prapatti. 
One will realise the profoundity of these three Supreme 
Mantras, by these remarkable expositions. 

The fourth part consisting of three sections, prescribes 
the code to be followed by a preceptor, while handing over 
this eternal lamp of wisdom to posterity. The code of 
conduct that is to be followed by a disciple is pointed out in 
the Shishyakrityadhikara, and in the end, a grand conclusion 
is drawn offering all this at the sacred feet of the Supreme 
Paramatman. 

An attempt is here made to present the essence of this 
Great Work, sectionwise, for the benefit of those who cannot 
study the text in the Original. Srimad Pvahasyatrayasaram is 
encyclopaedic in its exposition, and it is impossible to 
present it in any other language with equal force. It is a 
challenging task to venture, to capture its essence in English. 
The author is aware of his limitations and the enormous 
grandeur of the Great Work. 

The author cannot say that he has gained success fully 
in his humble attempt. This is only an attempt to describe 
the vast ocean in a few words; but, it is hoped that this 
attempt may create an interest in the minds of devout 
people to undertake a detailed study of this Great Work, 



XVIII 


under great preceptors. The author becomes satisfied if he 
has succeeded in creating an interest in the subject for 
further study and enlightenment. 

His holiness Sri Paravakotai Andavan of Srimat 
Poundarikapuram Srimath Andvan Asramam of Sri Rangam 
has very kindly blessed me and this Publication through his 
Anugraha Srimukham. His holiness Srirangam Srimath 
Andavan Sri Sri Ranga Ramanuja Maha Desikar, His 
Holiness Srimadabhinava Vageesha Brahmatantra Svatantra 
Parakal Swamigal of Sri Parakala Mutt, Mysore and His 
Holiness Sri Ranga Priya Maha Desikar of Bangalore have 
very kindly blessed me with their Anugraha Srimukhams. I 
offer my most respectful pranamas to these most respected 
and revered Acharyas again and again. This work is offered 
devotedly at the lotus feet of the great master 
Srimannigamanta Maha Desikar, whose grace is ever prayed 
for by me. I hope and trust this work will be received 
warmly by all <H$<;qs 

I am thankful to Sri Vasudevan Velambur 
Krishnamachari, Sri B.K. Srinath and Sri B.K.K. Prasad for 
having sponsored this publication. Sri G.N. Rama Prasad 
has assisted me in preparing the press copy. Sri Krishna 
Mohan has done all the typing work with great devotion. 
Sri Rama Printing Press have executed the work nicely as 
usual. I pray to the Lord to bless them all with all good. 


Bangalore 
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Guruparampara Sara 

Ar the very commencement of this great work, we find 
a chapter devoted to the fact of deep devotion towards the 
preceptor. This section has the subject matter of 

or obeisance unto the line of teachers and in the 

conclusion it is mentioned |’ This chapter 

is not included in the 32 chapters that are components of 
Sri Rahasyatraya Sara. Therefore, a doubt is raised about the 
inclusion of this chapter in this great work of Rahasyatraya 
Sara. In this connection, the following points are raised : 

1. This cannot be considered as an integral part of the 
introductory' chapter being of the form of 

because the Upodghatha Adhikara commences with a 
Mangala beginning with the verse yfatll 

2. There are introductory verses and concluding verses for 
this chapter of Guruparampara Sara and so is an 
independent chapter altogether. 

3. In the conclusion also, there is no mention in the 
colophon "Sri Rahasyatraya sare Guruparampara Sarah". 
On the other hand, it is mentioned as 'Guruparampara 
Sarah Sampoornah'. 

4. It is expressly mentioned that Rahasyatraya Sara 
comprises of 32 chapters as "Muppathirandivai". 

5. In the Anushasana Bhaga and in the Nigamanadhikara 
there is no reference to this section. 
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6. In the verses of Adhikara Sangraha, "Ennuyir 
tandalittavarai saranampukku" is not included in the 
scheme of 'Andadi'. 

On account of all these points, it is argued that this 
chapter of Guruparampara Sara is not an integral part of 
Rahasyatraya Sara. But, on the other hand, it is pointed out 
that though it is found like that, it is necessarily included in 
the Rahasyatraya Saram and goes together with the 
introductory chapter. The reasons are as follows : 

1. In all manuscripts of Rahasyatraya Saram, 
Guruparampara Sara has been included as a part of the 
great work. 

2. It is not separated from Rahasyatraya Sara, as some 
other compositions like Sampradaya Parishuddhi and 
others. 

3. All preceptors teach Rahasyatraya Saram necessarily 
commencing with Guruparampara Saram. 

4. This chapter expounds that all profound truths of 
vedantha are known from the teachings of the mystic 
Alwars. The term 'Dampathi Jagathampathi' found in 
the invocatory verse (that it is devoted to the divine 
couple) is also found in the concluding verse of this 
great composition "Sharanya Dampathi Vidam 
Sammatah Samagruhyata" and this also indicates that 
the composition begins with Guruparampara Sara and 
concludes with Nigamana. 

5. The Mangalacharanam found in the Guruparampara 
Saram is continued and extended in the verse < 3TT'1 i RtT: 

3TTSTT 31Ml4*l-dlci in the Upodgatha 
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Adhikara and so it is to be understood that this section 
is introduced for profusely performing Mangalam, and 
there is no contradiction there. 

6. It may be considered that the chapter "Guruparampara 
Sara" is also of the form of a Mangalagrantha for the 
commencement and completion of the study of the 
great composition - Rahasyatraya Sara. 

The first invocatory verse of this section viz. Guru 
parampara Sara offers respectful salutations to the preceptors 
and seeks the grace of the Divine couple, who are verily the 
primeval Acharyas. "We utter words of obeisance to our 
Acharyas and their Acharyas upto the Supreme Lord, who is 
the Principal Acharya, and we choose the divine couple Sri 
Mahalakshmi and Sriman Narayana who are the Masters of 
this universe, as our Supreme object of attainment and 
means". The first term 'Gurubyah' relates to the immediate 

Acharya of the aspirant 3T^I^f%cT I . The second 

term signifies the Acharya of his Acharya, and 

beginning from there and going higher and higher, upto the 
Supreme Lord who is the Paramacharya. It is ordained in 
the "Shastras" that one should pay obeisance to Acharya 

Vamsha "one should know the lineage 

of one's acharya", "The 

Acharyas should be meditated upon as such and such upto 
the Supreme Bhagavan". The first word Gurubyah is used in 
plural for showing respect. The term Namah itself would 
suffice but *<ifrh is meant for surrendering oneself 

unto the preceptor, From this, it is 

evident that one should have deep devotion towards the line 
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of one's own Acharya. The term signifies that this 

kind of devotion to the Lord is something which is 
prescribed in the shastras and in the absence of such 
performance of devotion, it would lead to great 'Prathyavaya' 
or offence. means, "we choose the divine couple as 

our Prapya and Prapaka". Here, there is no eventuality of 
as the Supreme Lord is characterised by Goddess 
Mahalakshmi inseparably. She is a of the Lord. The 

dual number here used signifies that both the Lord and the 
Mother are the object of attainment and means and that self- 
surrender is related to both of them. This verse is meant for 
indicating that the first section called Guruparampara Sara 
is having "the worship of the line of acharyas" as its subject 
matter. 

The second half of this verse indicates that the ultimate 
benefit of liberation from 'samsara' can be attained only 
through surrender unto the Lord. Thus by the invocatory 
verse Deshika indicates that surrender unto the preceptor 
leads to the attainment of the desired knowledge. 

I- Sadatharya Sambandba is absolutely necessary 

In this section, Dehsika affirms first of all that it is 
absolutely necessary to have 3 TT^t 4 or the grace of the 
Acharya for all the aspirants after liberation. It is never one's 
merit only that is responsible for attainment of Moksha. 
Similarly, one's sins will not be an obstruction to Moksha. It 
is only the relationship with the Acharyas and the benign 
grace of the Acharyas that is responsible for liberation. 
Kshatrabandhu was the worst sinner but he gained Moksha 
<»n account of the grace of his Acharya. Pundarika was a 
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'Punyavan' but he gained liberation only on account of the 
grace of the Acharya. 

TTlfqH: | 

3<Ml4cM4l || 

The Upanishad says that one should himself go to the 
Acharya alone for gaining the knowledge of Brahman. 

dOtf Hl«f ^ 

The Smruthis affirm that is SIMM indicating 

that all aspirants of liberation should seek an Acharya's 
teaching. By one’s own Punya and effort, one cannot gain 
Moksha. By this, it becomes established that other efforts 
for liberation or performance of meritorious deeds or study 
of spiritual texts without Guru Bhajanam will not be capable 
of granting liberation. On account of one's association and 
dedication to the Acharya one gains the essential spiritual 
knowledge helpful for adopting the Mokshopaya, 
enhancement of the Mokshopayuktha Jnana and 
accomplishment of the necessary 'Sheela' and 'Vritha'. The 
Swethaswathara Upanishat ordains that one should have 
supreme devotion towards the Acharya as one will have 
towards the Supreme Lord and only such a dedicated person 
would imbibe the spiritual truth. 

II. Acharya-Parampara-Anusandhana should be done upto 

Paramatnum 

This or dedication to the lineage 

of Acharya, should culminate and become fulfilled upto the 
Supreme Paramatman who is the Paramacharya. The 
dedication here signifies that one should remember lovingly 
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the line of Acharyas beginning with his own Acharya with 
reverence, gratitude and devotion. 

win vr^Gr^^T’ i 

The Sruthi also ordains thus % ^I^l4 4?fft : ’ "one 

should meditate with devotion upon the Preceptor. One 
should repeat his holy names, prostrate, worship and praise 
with delight the guru". "One should worship the lotus feet 
of the Acharya'’. 

III. The Supreme Lord is the Supreme Acharya 

The Supreme Paramatman is declared as Paramacharya 
who taught the supreme truth out of compassion to 
Hiranyagarbha, by whom it was taught to others and 
whenever this supreme wisdom was somewhat less illumined 
or almost lost. He incarnated himself on this earth and 
taught those truths that were somewhat forgotten and 
established the same truth to shine out brilliantly. It is only 
by the grace of the Lord that the unbroken tradition of the 
spiritual wisdom is established through great masters like 
Narada, Parasara, Vyasa, Shuka, Shounaka and other sages. 
The dismal darkness of ignorance that enveloped the 
universe was dispelled by the Lord and the ihjkn 

was promulgated without any cessation in the world. The 
Lord is therefore the supreme guru on account of the 
Shasthra Pravarthana, directly and indirectly. 
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<P{^ I 

eSt^+liWil-BSJIWmFlHI II 

This Supreme Lord who is characterised with all 
auspicious qualities, who is an Acharya, guru, father and 
everything, Sriman Narayana, is verily the Guru. 'Thou art 
the preceptor of this universe, you are verily the goal.' 

TV The Alwars such as Nammalwar and others are in a 

way incarnations of the Lord Himself 

Desika establishes that the great Alwars are incarnations 
of the Supreme Paramatman himself for the ultimate 
purposes of promulgation of the supreme truths of tatwa, 
hita and purushartha. The compassion of the Lord manifests 
in many ways for establishing this Parama Dharma in this 
world through various measures. In the very first instance, 
he taught the supreme truth to the four-faced-Brahma; when 
he lost it due to his inadvertence, the Lord re-taught him 
and endowed him with the knowledge of all shasthras. 
Through the Chaturmukha Brahma, this supreme 
knowledge was handed over to many sages like Narada and 
others. He himself came on earth to establish this Dharma 
and He himself taught the Pancharathra Agama and he 
fulfilled his will to spread this knowledge in this world 
through the Alwars such as Parankusha, Parakala and others 
by manifesting Himself in them 
qctnARjdH-c^ti: |* "The Lord Achyuta fulfills His desired will 
by entering into those that are already born." 

Desika points out that the Lord himself incarnated in 
ten forms like Parankusha and Parakala and promulgated the 
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age old truths of the Vedas in a new form through the 
medium of a language understandable to all just as the 
clouds absorb the salt waters of the ocean and rain them as 
sweet water easily used by all. 

V An aspirant should reflect upon the Guruparampara 

with deep devotion 

Vedantha Deshika has traced here the significant 
masters of yore who come in the series of Acharyas 
beginning with the celebrated Nathamuni. The Acharya 
Parampara earlier to Nathamuni is not known. Our 
reckoning of the 'Munitraya' viz. Nathamuni, Yamunamuni 
and Ramanuja Muni, commences with Nathamuni. Desika 
establishes here that Nathamuni gained the spiritual 
knowledge directly in a trance of yoga from Nammalwar, 
and promulgated that wisdom amongst his disciples. 
Amongst the previous Acharyas Desika mentions that the 
wisdom of the Alwars was transmitted through Madhurakavi 
and other disciples. Nathamuni therefore is here described 
as a master par excellence who gained the wisdom of the 
upanishadic thought and the wisdom of the inspired 
teachings of the Alwars. We may note here that the various 
masters such as Nathamuni, Alavandar and Sri Ramanuja, 
their works, the names of their disciples, are all 
chronologically recorded here. Desika has mentioned the 
names of the works of the several Acharyas, as they were 
available to him at that time and this is an authenticated 
statement and from this we understand that Ramanuja has 
written nine works and three 'Gadyas' were the authenticated 
works of the Acharya. 

After describing the greatness of the Poorvacharyas, 
Desika suggests that the Sampradaya Parampara of the post 
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Ramanuja period may be grasped according to their Acharya 
Parampara. It is to be noted that the followers of Ramanuja, 
though have different Acharya Parampara, are all related to 
the three Great Masters that established this Sampradaya on 
solid foundation. 

Desika points out that it is the primary duty of a 
disciple to glorify his Acharya and to keep secret the manta 
that is taught to him 

A virtuous person should highlight his preceptor and 
jealously guard the mantra taught to him. If he does the 
contrary his wealth and longevity of life get lost. This 
gurubhakthi is not limited to his direct Acharya only but to 
the Piaramacharyas also. 

Thus, in this section, Guruparampara Sara, Desika 
emphasises the importance of the "guru" in spiritual sadhana. 
The Guru is a guide who initiates the process of spiritual 
discipline, watches the progress of the disciple, sets him right 
whenever he fails and ultimately leads him to the 
achievement of the goal. The benefactions of the Guru to 
Humanity is so great that it cannot be described in words. It 
is apt that Desika commences his great work, with this 
Guruparampara Sara, which is an obeisance at the feet of 
the Gurus for the successful completion of this work. 
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CHAPTER - I 
U podghathadhikara 

(or Introduction to the subject of the work) 

In the Upodghathadhikara or the introductory chapter 
to this classic, containing thirty-two chapters, Vedantha 
Desika has pointed out the prime subject matter of this work 
and the purpose it would serve. An introduction is necessary 
for all kinds of works for evincing the interest of the disciples 
regarding the study of that subject. This introduction is like 
a motivation for the readers to know what exactly is 
proposed to be expounded in the main work. 

Normally, the Anubandha Chathushtaya viz. 

and (the subject matter, the 

aspirants who are competent for it and their inter¬ 
relationship and the utility) will be mentioned before the 
commencement of a work and according to this, Desika 
mentions the subject matter of this work and the purpose of 
this exposition. In this section, there is a general statement 
of the supreme truths of the tatwa, hita and purushartha. It 
is also pointed out that a Chethana or a sentient being who 
is competent and qualified to enjoy the bliss of divine 
communion has been deprived of it on account of his 
indulgence in ungodly ideals and who is floundering as a 
consequence of that, in an ocean of sorrow and suffering, 
would come upon a benevolent and compassionate Acharya 
on account of some good done by him knowingly or 
unknowingly and on account of His grace, the Chethana or 
Jivatman would attain the supreme object of his life. 
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In this section, Desika points out that the emancipation of 
the bound-self, due to the grace of the Acharya, is the subject 
matter of this Great Treatise. What all is to be known and done 
for one's own ultimate good is pointed out in a nutshell in this 
section. The very many aspects of that knowledge would be 
dealt with extensively in the body of the text. 

Here, it is pointed out that all attainments including 
the attainment of the Supreme Paramatman depend upon 
the 'Viveka' or discriminating knowledge that could be 
gained from the instructions of the Acharyas. So, this is an 
introduction to the spiritual endeavour of an aspirant for 
attainment of the ultimate good of life. 

One should gain 'Nirveda' or metaphysical agony for 
having missed the bliss of divine communion on account of 
his own involvement in the ungodly pleasures of the world. 
When one realises that the results of karma are not 
everlasting, he develops 'Nirveda' that he cannot gain the 
supreme through these karmas and he hurries to the Acharya 
for gaining that knowledge of the supreme. Thereupon, he 
undertakes the spiritual discipline as enlightened by the 
compassionate acharya. This section is meant for the 
origination of a desire to know the truth, f^TTCTT I 

This section is commenced with an obeisance to the 
line of Acharya. Desika offers his prayer thus - 

3TTWItT: 3jfacTT 3MMWMI4 ^ I 
*RfF ^fcT WTtWf II 

"I offer my salutations to the line of Holy Acharyas who 
are opposed to all that is defiling, and to their Acharya 
Parampara extending upto the Supreme Paramatman. On 
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account of the very grace of these Acharyas, the essence of 
the wisdom of the Rahasya Traya, is enshrined in my heart."' 

This invocation suggests that the acharyas that are 
'Anaghas' (3nm:) are similar to the Supreme Lord himself. 
Salutations are offered at the feet of the preceptor for the 
completion of this composition without any obstacles and 
for getting rid of any hurdles that might face in the course 
of the composition. It is suggested that the subject matter of 
the work proposed to be written is the "Rahasya Tfayam' 
and this kind of Mangalacharana is an instruction to the 
disciple also. The supreme devotion of the master towards 
the Acharyas is also known from this. 

After this Mangalacharanam, Desika offers obeisance at 
the feet of his preceptor - Sri Appullar - and seeks his grace 
for a successful completion of the work undertaken. In one 

Sanskrit verse ^ the subject matter of this 

section that is Upodghathadikara, is expounded briefly - 

^ ftcJTpftsPT *fNT: 

rs rs r> r \ nr\ \ *v 

wi, ii 

The gist of the verse is as follows : 

The Jivatman who is very dear to the Supreme Lord 
just as the Kaustubha Gem, has not gained the sovereignty 
of the eternal service to the Lord on account of the covering 
of his real nature by the beginningless prakruthi or matter 
due to his karmas. Though the Jivatman is qualified for that 
supreme state, he has been labouring under the burden of 
his karmas. Though he is thus, being blessed and caught by 
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the kind glances of the Supreme Lord at some particular 
time on account of some casual good done unknowingly by 
him, he will be blessed with the instruction of the preceptors 
and will save himself by taking up the spiritual disciplines 
prescribed therefor." 

In this verse, it is first of all declared that the Jivatman is 
fully qualified for the bliss of divine communion. But, he has 
missed it on account of his involvement in Kamya-Karma or 
interested actions on account of the fact that he is not endowed 
with the true wisdom of the tatrva, hita and purushartha. 

Being ignorant of his nature, he is involved in samsara. 
This ignorance of his will be destroyed by the Acharyas at a 
proper time, when an opportunity comes due to some good 
done knowingly or unknowingly and then he will know his 
true nature and takes a genuine turn in his life. 

The Jivatman is thus very dear to the Lord. The Lord 
is a worthy and He is eager to grant the bliss of His 
communion to all. The Supreme Lord is adorning the 
celestial abode Sri Vaikuntha as described in 

This Jivatman has the or qualification by his 

essential nature to enjoy the supreme joy of experiencing the 
Lord eternally in an equal measure along with the 
nityasurins but on account of his beginningless karma has 
been bound by samsara. 

'Jl-H sT3F^ I 
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Migrating in the cycle of samsara in many many 
thousands of births and being weakened on account of the 
dust of reminiscent impressions he is fatigued and deluded. 
He is thus in a forlorn state deprived of the true illumination 
of tattva, hita and purushartha, knowledge of the Supreme 
Reality, the path of spiritual discipline and the supreme 
object of attainment. 

Here, the masters give the analogy of the "RajakumaraNyaya" - 

"When a king had been to the forest for hunting along 
with his 'Anthahpura' and children, the prince who had not 
yet gained speech, missed his way in play and reached a 
hamlet of hunters. He grew up in the hunters' camp and 
behaved as they behaved. He did not know his destiny and he 
was not blessed with any samskaras. He was considering 
himself as a hunter-boy and was indulging in detestable 
objects. When some kind hearted person who found that he 
was a prince, who had missed his way, taught him that he was 
a prince and not a hunter-boy and that his father was pining 
to unite with him. Then the hunter-boy came to know about 
his true nature and when he was taught so, he yearned to 
unite with his father and giving up the false notion of a 
hunter-boy he would approach and unite with his father." 

Similarly, the Jivatman who has not known his true 
nature and so who considers himself independent, comes to 
know that he is subservient to paramatman (being related to 
Him as Dasa, Shishya, Prashishya, etc) and yearns to attain 
the Supreme Paramatman by performing the necessary 
spiritual discipline according to the teachings of the Acharya. 

When and how one gets an Acharya ? Desika says 
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'These six namely the good will of Paramatman, some 
good deed done by the chetana casually, the kind glance of 
Sri Vishnu, having no hatred towards the Lord, a turn 
towards the Lord and conversation with the satvik people - 
are the causes of gaining an acharya". 

On account of any one of these, a forlorn Jivatman will 
be blessed with the grace of an Acharya on account of the 
grace of the Lord, and saves himself by performing a 
spiritual discipline. 

The benevolent Acharya enlightens him on his true 
nature as mentioned in the verse 

'This atman is not a god, a human being, not an animal 
nor an unmoving object. He is of the nature of knowledge 
and bliss and subservient to paramatman". The Acharya 
teaches him the nature of the Supreme Reality, the means 
and the goal very precisely without giving room for any 
doubt or wrong understanding. The essential nature and 

attributes of the |wand the nature of objects that 

are to be discarded such as earthly attainments and the 
attainments of other worlds, the objects that are to be 
cherished and achieved such as liberation and the means of 
attaining salvation and the nature of the obstacles to 
liberation - all these will be instructed by the compassionate 
preceptors. Here Acharya Sambandha is inevitable for one's 
emancipation. Ever) f one is qualified for it and he will surely 
gain it at the proper time. All these truths are enshrined in 
the three great Rahasyas in a unique way and they will be 
expounded in the proper order further. 
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CHAPTER - H 

Saranishkarshadhikara 
(Determining the essentials to be imbibed) 

After giving a general introduction to the work 
proposed to be written, the celebrated author describes in 
this section, what an aspirant should determine as the most 
essential thing to be followed. One has to choose the most 
essential object to be followed without wasting time and 
choose that which is most beneficial to him, after due 
deliberation. Knowledge is vast; time at our disposal is very 
little. Obstructions for gaining knowledge are many. A wise 
man should not waste his precious time in indulging in 
various learnings. He has to determine what is of supreme 
essence and follow it devotedly. So, in this section, Desika 
decides what is of utmost value to mankind and exhorts one 
to proceed on the path of sadhana placing that as his goal. 

In the introductory verse, Desika analyses the different 
kinds of knowledge and declares that the wise adopt with 
stout efforts the supreme truths expounded in the 
Upanishads. The Vedas are expounding the supreme truths 
that are most beneficial to mankind. They are the well 

wishers of mankind. 'HKiifnq ^fiyifafl etcHtfm $11^’ I 

The vedas are impersonal. They are Parama Pram anas. 
They are infallible truths. Anything which is opposed to the 
teaching of the Vedas, is just like poison leading to disaster. 

| The Vedas contain teachings that 
arc required for all kinds of people for gaining different 
objects. It is just like a vast reservoir meant for different 
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kinds of purposes : ’. They contain truths that 

are required for all kinds of people for attaining different 
objects of life here and hereafter. What all is said in the Vedas 

is not required for all I tfRPf 

^3^3, R«IWd: M I says the Gita. 

The Veda contains teachings that are required for 
gaining different aspirations. So, a Mumukshu who yearns 
to attain the supreme Paramatman, should not entertain such 
parts in the Veda that are leading to the attainment of 
Aishwarya and Kaivalya. He has to seek the supreme 
teachings that are the essence of the nectar of the 
Upanishads. 

‘TTffcr i w:’ 

In this direction, the three mysterious viz. the 
Moolamanthra, Dwaya Manthra and Charama-sloka, are the 
quintessence of the teachings of the Upanishads and they 
are to be entertained with all effort and interest. A verse is 
quoted to emphasise this truth - 

3TCTTC ^ fTK I 

?TR% || 

All those shasthras, that are beyond the Vedas, that do 
not admit the ultimate authority of the Veda or shastras that 
give a pervert interpretation of the Veda, are Asara. They 
must be totally discarded. The 'Alpasara 1 or 'a little essence’ 
signifies the Poorva-Bhaga of the Veda, where different kinds 
of rites and karmas are prescribed as means of attainment of 
worldly benefits. This is also to be discarded as they are 
unhelpful to a Mumukshu. Those portions of the Veda that 
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teach means of attaining benefits in the other worlds may be 
'sara' for some people, as they have other worldly benefits. 
But, for a wise man, even those benefits are not to be 
entertained because they are 

and and opposed to the bliss of true nature of the 

atman. So, even the so called 'sara' is futile to a Mumukshu. 
Now the ideal of self-realisation where the self will enjoy 
Kaivalya or aloofness of the nature of the Atman, may be 
examined. This may be called 'Sara-thara' and may be 
desirable for many, as this is greater than the preceding 
ideals. But yet, this also is not an object of attainment for 
people who are yearning for the infinite bliss of communion 
with Paramatman. Se even this 'Sara-thara' is not the ideal to 
the cherished. 

Those texts that expound the nature of Paramatman, 
the attainment of Paramatman and the means of attaining 
that supreme Paramatman - Mi(h and 

HtHlcH - are of utmost importance and they form 

the supreme essence of the Vedas. They are the 'sarathama' 
portions. Even amongst them, the three Rahasyas that 
enshrine the essence of the tattva, hita and purushartha, are 
the 'sarathama' portions and they are to be entertained by all 
aspirants of liberation. 

A wiseman should decide thus the quintessence of all 
shasthras and dedicate himself to the understanding of the 
three Rahasyas and this text expounds all the truths that are 
contained in the three Rahasyas. 

?TT#«T: JlRNfcK: I 
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The meaning of this verse is that - 

A mumukshu who wants to save himself from the clutches 
of samsara without delay, has to gather and devote himself to 
the most essential truths of these three mysteries 'Rahasyatraya' 
from all quarters; from all people; from all great shasthras - 
just like the bees that collect honey from all flowers. 

It becomes established from all this enquiry that even 
from the Adhyathma Shastras that are 'sarathama' portions, 
a mumukshu should gather the most essential truths of these 
three Rahasyas. Desika expounds that the three Rahasyas 
enshrine the supreme essence of all vedic lore and a 
mumukshu ought to devote himself whole-heartedly to these 
three Rahasyas. 

In the concluding verse in Tamil, Desika points out that 
the Acharyas of yore, imbibed the truths of these three 
mysteries and taught them to the line of their chosen 
disciples and this doctrine of 'sarathama' is valid and 
authoritative according to the unbroken tradition - 

The various disciplines of knowledge that are mastered 
by one in addition to what they have learnt, are all mere 
burdens. They will not be helpful for securing one's 
liberation from bondage. Our celebrated masters have taught 
us precisely that the three great mysteries are the 
quintessence of all vedic wisdom by means of which we can 
save ourselves. 

Thus, in this section, Desika has ascertained what a 
Mumukshu should entertain, study and practise for attaining 
spiritual perfection without delay. This is the Samnisbkarsha 
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CHAPTER - HI 

Pradhana Prathithanthradhikara 

(The unique doctrine of this School of Thought) 

In the Saranishkarshadhikara, it was taught that the 
three Rahasyas are enshrining the ultimate truths of tatva, 
hita and purushartha and that an aspirant should endeavour 
to understand these truths as the quintessence of all the 
shasthras. In the following sections, these truths are 
elaborately described. Eight chapters are meant for 
enlightening the essential nature of the spiritual aspirant. The 
succeeding two chapters describe ‘Sanga Prapadana’. The 
remaining ten sections are describing the beneficial aspects 
of Prapathi. The essential nature of the Adhikarin for 
Prapathi, actual performance of Prapathi and post-prapathi 
duties are thus described with all the essentials in this work. 

Of all these, the foremost doctrine that is to be realised 
is introduced in this section of Pradhana Prathithanthra. 
Prathithanthra means ‘unique doctrine’ in this context. It is 
not 'prathikula-thanthra' or counter doctrine. It is not one 
found in each school as ‘prathi-thanthram’. But, it is a 
unique doctrine that is taught in this school of thought only 
according to the authentic, authoritative and infallible sruthi. 
This doctrine is meant for enlightening the true nature of 
the individual self as utterly depending upon the supreme 
Paramatman for his very nature^ existence and functioning. 
The Upanishads teach the relationship of the body and the 
soul, between the (Chetana - & - Achethana) sentient and 
non-sentient entities on one hand and the Supreme 
Paramatman on the other. If this doctrine of body and soul 
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relationship between the universe and the Paramatman is 
clearly understood, then one will be able to imbibe the 
teachings of the scriptures. This is the most important 
doctrine which should be understood without any confusion 
for understanding the nature of the Ultimate Reality. It is 
therefore justified to teach this unique doctrine taught by 
the scriptures before teaching about the subject. The 
Adhikarin or aspirant of Prapathi should have a sound 
understanding of this relationship between him and 
Paramatman and he must have full conviction of this truth 
before undertaking any spiritual discipline. The school of 
Advaita teaches the doctrine of ‘Adhyasa’ or superimposition 
first and then introduces the teachings about Brahman, Jiva 
and the universe. When one becomes fully convinced about 
the fact that everything other than Brahman is superimposed 
on Brahman, he can then tread over the knowledge of other 
things and decide for himself that all things other than 
Brahman are illusory Advaitins safeguard their doctrine like 
this, by first teaching that everything is superimposed on 
Brahman. Though this cannot be proved by any ‘Pramana’ 
whatsoever, the doctrine of ‘Adhyaropa’ and ‘Apavada’ 
influences the thought of all spiritual aspirants following the 
doctrine of Advaita. 

All confusion ensues regarding determining the ultimate 
teachings of the Upanishads on account of non¬ 
determination of the inescapable relationship between the 
universe and supreme Brahman. The Upanishad itself 
teaches this doctrine of ‘Sarira-Sariri-Bhava’ any number of 
times to make one understand that the Supreme Brahman 
alone characterised by its body of the form of sentients and 
the non-sentients, is the One Non-Second Reality. This 
Body-Soul relationship is not a physiological one as found 



Pradhana Prathithanthradhikara 


•23 


in the case of the soul and his physical body; but, it is a 
spiritual analogy to illustrate the fact that the universe is 
supported, ruled over at all times by the supreme and is used 
for the purposes of that supreme principle. This is the 
essence of the teaching of all Upanishads and this doctrine is 
to be known necessarily by all aspirants of liberation. If this 
relationship of utter dependence upon the supreme for 
existence and functioning of the universe is not realised, 
there cannot be any salvation. This Body-Soul relationship 
assures the reality of Brahman, Jivatman and Matter. The 
entities of Jivatman and Matter are entirely depending upon 
Paramatman. This doctrine harmonises all apparent 
contradictions and wards off the doctrine of unreality of the 
universe and the Jiva. Due importance is assigned to all kinds 
of scriptural statements and the glory of Brahman becomes 
expounded in significant terms. This school thus teaches the 
Reality of all the entities viz. Man, Matter and God, whereas 
other schools teach the unreality of one or all those entities 
discarding this Upanishadic doctrine. 

Considering the importance of the understanding of 
this unique doctrine, Vedantha Desika has described this in 
Pradhanaprathithanthradhikara and has shown conclusively 
that this truth is enshrined in the three manthras before 
explaining other doctrines. The ‘Sarira-Sariri-Bhava’ is 
defined by Ramanuja in his Shri Bhashya as follows:- 

(sffarr^T !-%-%) 

This truth is described in the introductory verse of this 
chapter. 
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fa* MJWfafa ^FT^fcf o(||M«bW!jT^ 

^mfrCMT 3Hf d<+Rl<i *TT^ farT^H. II 
The meaning of this verse is as follows:- 

“On account of the invariable fact of being supported 
and others, this universe is the body of that first creator of 
this universe. This depends entirely on Him for its existence 
and functioning. When one realises these truths reflected in 
the mirror-like Moolamanthra and others, one will be able 
to know the heart of the profound Upanishads.” 

In this verse, Adheyathva, Niyamyathva and Sheshathva 
of the hosts of sentients and non-sentients is first of all 
mentioned. Adheyatwa means entirely depending upon the 
supreme for its essential nature and existence. The essential 
nature of the Jiva is entirely depending upon the nature of 
Paramatman. Niyamyatva signifies that the existence and 
functioning are depending upon the will of Paramatman. 
The Jivatma is thus ‘Swarupa-Adhina’ and ‘Sankalpa-Adhina’ 
to the Lord, though he is appearing to be independent. 

All these truths are known from the three great 
Manthras. The ‘Adhara-Adheya-Bhava’ results in the 
realisation of one’s inseparable relationship with the 
Supreme Lord i.e., ‘Apruthaksidha Swarupa Labha’. The 
‘Shesha-Sheshi-Bhava’ results in ‘Swarupa-Anurupa- 
Purushartha-Bhava’ i.e., seeking for an object of attainment 
which is in accordance with his true nature. The ‘Niyanthru- 
Niyamya-Bhava’ results in ‘Nirapeksha-Upaya-Vishesha- 
Jnana’ i.e., the knowledge of the particular means which 
does not need any other thing. All these lead to the 
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understanding that the Supreme Lord is the ultimate object 
of attainment and that He alone is the means of that 
attainment. 

The body-soul relationship between Paramatman and 
the other two entities viz., Jivatman and Matter, establishes 
that all entities other than Paramatman are supported, ruled 
over and used for his own purposes by the Paramatman. 
Three concepts arc to be known from this:- 

1. Adhara-Adheya Bhava 

2. Niyamaka-Niyamya Bhava 

3. Sheshi-Shesha Bhava 

The Lord is, by his very nature - directly and 
immediately - Adhara (or support) to all substances 
(Dravya) other than himself, just as he is the Adhara (or 
Support) to his essential qualities such as Sathyatva, 
Jnanatva, Anantatva, Anandatva and Amalatva as well as the 
infinite auspicious attributes that are derived from these 
Swarupa Nirupaka Dharmas. How is he supporting the 
several attributes or Dharmas related to Matter and 
Jivatman? The Paramatman is the Adhara for those attributes 
that are related to these substances viz., Jivatman and Matter, 
through those very substances (Dravya-Dwara). For the 
bodies that are taken by the Jivatmans, the Lord is the 
Adhara through those Jivatmans. Some Acharyas opine that 
He supports their bodies indirectly through the Jivatmas, 
and also direcdy on account of his ‘Swarupa’. From this, it is 
established that all entities other than Paramatman, are 
inseparable attributes as related to the essential nature of 
Paramatman. So the essential nature, the existence and 
functioning of all these entities are dependent upon 
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Paramatman. The essential nature of all entities are 
dependent upon Paramatman, and therefore, things that are 
eternal and non-eternal are so, on account of the will of the 
Lord that wills their eternal nature or non-eternal nature. 
The will of the Lord is not to be taken as eternal or non¬ 
eternal. It must be known that some things will be eternal, 
if the Lord wills that they should be so. The ‘Sthithi’ or 
continuance of their existence also depends upon the Tchha’ 
or the will of the Lord. So all entities other than 
Paramatman are Tshwara-Sankalpa-Ashritha’. The will of the 
Lord makes those entities ‘Swarupa-Ashritha’. Thus all 
entities are both Ishwara Swarupa Ashritha and Ishwara 
Sankalpa Ashritha. 

This can be understood from the analogy of the 
relationship of a Jivatman with his body. The body of the 
Jivatman is dependent upon the ‘Swarupa’ of Jivatman as 
we find that it gets destroyed missing the support of 
Jivatman, when he departs from the body. This fact of the 
Jivatman supporting the body can be known clearly in the 
state of ‘sushupti’ when there is no willing of the Jivatman. 
During the waking-state and the dream-state, the body is 
supported by the will of Jivatman. From this, we understand 
that the body of the Jivatman is supported through his wish 
during the waking-state and others in addition to his 
supporting the body through ‘Swarupa’. So, it is pointed 
out that the body is ‘Sankalpa-ashritha’ and ‘Swarupa- 
Ashritha’. Adheya signifies ‘Swarupa-Ashraya’. ‘Sankalpa- 
Ashraya’ is signified by Niyamyathva. The body is Shesha or 
subservient to the interest of the Jivatman. So, it is Shesha- 
Bhava. In the same way, all entities other than Paramatman, 
are having the nature of Adheyatva, Niyamyatva and 
Sheshatva in respect of Paramatman. He is described as 
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‘Sarva-Sheshi’ as he utilises for his own purposes all other 
entities by creating them, supporting them and accepting 
them, saving them and causing their essential nature to be 
like that. The Lord is the means of protection and also the 
object of attainment. So, He is Sarva-Adhara, Sarva- 
Niyamaka and Sarva-Sheshi. 

How will this kind of relationship with Paramatman 
benefit the Jivatman? 

1. From the realisation of the relationship of Adhara and 
Adheya, the Jivatman will realise his essential nature 
which is inseparable from the Paramatman, even as the 
qualities of ‘Jnana’ and ‘Shakthi’ are inseparable from 
the Paramatman. From this, he will gain the realisation 
of his true nature. 

2. From the realisation of Shesha-Sheshi-Bhava, the 
Jivatman will develop an aspiration for gaining the 
object of attainment which is in accordance with his 
Swarupa. This results in the realisation of the Par am a- 
Purushartha which is the attainment of Paramatman 
himself. 

3. The realisation of the Niyanthru-Niyamya-Bhava will 
result in the realisation of the means of attainment 
which will be in accordance with his nature i.e., an 
‘Upaya’ or means which will not depend upon any 
other factor. That ‘Upaya’ is the Supreme Lord himself., 
who is not depending on any other factor for becoming 
the ‘Upaya’. So, this kind of relationship results in the 
realisation of the fact that the Jivatman is not supported 
by any one other than Paramatman (Ananya-Adhara), 
that he has no refuge other than Paramatman (Ananya- 
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Sharana) and that the Supreme object of attainment is 

nothing other than attaining Paramatman (Ananya- 

Prayojana). 

All these truths can be known from the three Rahasyas. 
The first Rahasya i.e. Mula Manthra, expounds that the 
Supreme Narayana is Ananya-Adhara’. This is established by 
means of the derivation of the term ‘Narayana’ through 
‘Tatpurusha’ and ‘Bahuvrihi’ compounds as ‘*iKl u li SPR* 
'^KT: I 

From this, the ‘Dharakatva’ and ‘Vyapakatva’ of the 
Lord is understood. The ‘Pranava’ affirms that the Jivatman 
is in his essential nature, to subserve Paramatman alone ind 
from this ‘Ananya-Prayojanatvam’ is ascertained. The middle 
term ‘Namah’ indicates utter dependence upon the 
Paramatman by means of the negation of the T and the 
‘Mine’. From this, Ananva-Sharanatva is realised. 

In the Dwaya-Manthra, the former part expounds the 
fact of Paramatman alone being the redeemer i.e., Ananya- 
Sharanatvam and the latter part teaches that the Paramatman 
alone is the supreme object of attainment i.e., Ananya- 
Prayojanatvam. Both these parts together expound Ananya 
Dharakatvam. 

The Mula Manthra is just like a tiny mirror reflecting 
huge objects and it precisely expounds all truths that are to 
be known for performance of Prapathi that is ordained as 
the particular means of salvation, by the Charama Sit ika for 
gaining the grace of Paramatman, the Siddhopaya. 

The first word of this mantra is Pranava. The meanings 
of this are to be known as in the chariot of Arjuna and as 
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shown in the verse of Ramayana "Rama walked first and Sita 
followed him next in the middle and Lakshmana followed 
them holding the bow and arrow". 

The Charama Shloka ordains prapatti along with its 
accessories as the means of realisation and this is absolutely 
essential to enlighten ananya sharanatva - the fact of having 
Him alone as the protector. All these truths are thus taught 
by all the three mantras. A doubt may arise about the 
necessity of all the three mantras, as one mantra alone 
teaches all the things. The Mula-Mantra teaches no doubt, 
the means of prapatti. But, a visishta anusandhana is not 
possible from that. The Siddhopaya characterised by 
Goddess ‘Sri’ - Visishta-Siddopaya - and the prapya 
characterised by Goddess ‘Sri’ - Visishta-Prapya and 'WhR'M. 

or the particular means characterised by the 
several accessories - all these are not explicidy known from 
the Mula Manthra and so there is need of the Dvaya 
Manthra. 

All things that are to be known necessarily while 
surrendering, such as Ananyarha-Sheshatva and 
Parathanthrya cannot be known clearly from anything other 
than ‘Pranava’ and ‘Namas’ of the Mula Manthra. 

The illustration of the chariot of Arjuna points out 
primacy to Krishna who is in the fore (Sheshi) and 
subordination to Arjuna who is in the hind (behind) 
(Shesha). If is taken as signifying ‘Sri’, then the verse 

of Ramayana is an illustration. The Divine Couple who are 
the ‘Sheshins’ are in the front and they are followed by the 
‘Shesha’, the subservient one, behind. This order also points 
the Rakshaka, Purushakara and the Rakshya in the respective 
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order. The Nainas signifies expressly Bhagavatparatantram 
and indicates ‘HFPRT I This is to be known from 

the instances of Bharatha and Shatrughna. The quote from 
the hymns of Alwars - "I am not without you, O Narayana; 
you are not without me" - signifies that my essential nature 
is entirely dependent upon you who are the Niyantha. You 
also are not yourself without me - 'TTCTSTRPR cTFT 

says Desika in Virodhaparihara. The derivation of 
the term Narayana shows the inseparable relationship 
between the two. He is to be known through his vibhuti 

and the vibhuti is to be known as 

The illustrations of ‘Kosalajanapadasthajanthu’ and Sri 
Rama of that place are given for explaining the meaning of 
the term Narayana. The people of the Kosala country could 
not bear themselves without Rama and so they went along 
with Rama when he made a mahaprasthana. Rama is to be 
indicated as Kosalendra. The sheshatva of the entities other 
than Paramatman, to Him, is to be known as extending up 
to the Bhagavatas that arc devoted to the Lord. 

The Sheshitva of Isvara is in respect of both chethana 
and achethana and so one should reflect that this sheshitva 
in respect of the chethana culminates in ‘Swamitva’ and 
similarly the 'sheshatva' of the chetana culminates in 
‘dasatva’. 

On account of the fact of dasatva that is realised in 
respect of the chetana, the ultimate object of his attainment 
is determined to be Kainkarya or eternal loving service of 
the Lord. 
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The Isvara is Nirupadhika-Sheshi, Nirupadhika- 
Niyantha and the Jivas are Nirupadhika-Shesha and 
Nirupadhika-Niyamya. The Master has to take care of his 
property. The capable one has to protect the helpless. But, 
according to his Sankalpa, he invariably engages the bound- 
chetanas in some upaya or other and on that pretext protects 
them. 

Thus, in this section, the author has described the 
fundamental doctrine of body-soul relationship taught by the 
scriptures and has shown that all those truths are to be 
understood from the three mysteries. 
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CHAPTER - IV 
Artha Panchakadhikara 

After expounding the unique doctrine of Body-Soul 
Relationship that is taught by the Upanishads, as an essential 
prerequisite for the doctrine of the means of surrender at 
the feet of the Lord, the five essential truths that also must 
be necessarily known by all, are taught in this section. 

Desika describes that these essentials are taught in the 
three Rahasyas. The scripture mentions the essentials to be 
known in different ways such as, Isvara and Isithavya, 
Bhoktha-Bhogya-Preritha, one Supreme Brahman 
characterised by all other entities, etc. It is necessary for an 
aspirant to know first of all, his own nature, the object he 
cherishes to attain and the way of attaining it. He also 
should know what benefit he derives from the attainment of 
that object. When he makes an endeavour for attaining, he 
must be well aware of the impediments on his way also. 
Without a proper knowledge of these, one cannot proceed 
on the right line for the attainment of one’s goal. 

All philosophers generally mention that three things 
must be known viz. (1) Who I am? (2) What should I get? 
and (3) How can I get it? These three include in themselves, 
the fruit of such attainment and the hazards on the path of 
‘sadhana’. 

These five factors are norms that can be applied to any 
philosophy or any religion. They are applicable to all. No 
progress can be made without knowing these five factors. 



34 


Essence of Srimad Rahasyatraya Saram 


The celebrated author of this work, has summarised in 
an introductory verse that all these five factors are suggested 
by the three Rahasyas. The five factors arc as follows 

3TT^ ^ *TT3t 

d<^|Efici T *T-j cl 

CR51PT ^ II 

1. Supreme Paramatman characterised by all perfections is 
the object of attainment 

2. The attainer is ‘Jivatma’ 

3. The way of attainment is surrender unto Him 

4. The fruit of attainment is the eternal bliss of loving 
service unto the Lord 

5. Obstructions are of the form of attachment to the non- 
godly ideals as ‘my 1 and the ‘mine’. The feeling of T 
and ‘Mine’ is an obstacle for this gain. 

(a) In the letter ‘Akara’ and the word ‘Narayana’, - the 
Supreme Brahman - opposed to all defiling - is to be 
known. 

(b) The letter 'Ma' in Pranava and the term ‘Narah’ found 
in Narayana, signify the attainer, the Jivatman. 

(c) The term 'Ayana' in Narayana, and the middle term 
‘Namah’, point out the Siddhopaya (Ayana) and the 
Sadhyopaya (Namah). 

(d) The dative case ‘3TFP in the word ‘Narayanaya’ and the 
lupta chaturthi in the first letter ‘Akara’ of Pranava, 
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point out that the desired object is perfect bliss of 
communion with Brahman. 

(e) The impediment as pointed out by the letter ‘Ma’ in 
the term ‘Namah’, is of the form of Mamakara. 

The means can be known by the other two Mantras 
viz. Dvaya and Charama-Sloka. 

The masters of yore have taught these factors based on 
the vivid relationship of the form of Body-Soul Relationship 
between the Universe and the Lord. These six factors are 
universally accepted by all masters. 

We may now make a study of these five truths, one 
after the other. 

(A) When we reflect upon the Supreme, we must reflect 
upon Sriman Narayana, who is the Supreme Truth, 
who is inseparably associated with Goddess 
Mahalakshmi. The scriptures declare that Sriman 
Narayana is the Supreme Truth who is a home of all 
perfections, all auspicious qualities without any 
defilement whatsoever. Supreme Brahman is Sriman 
Narayana. He is ever united with Goddess Lakshmi in 
all his forms and even in his divine incarnations. The 
‘Sriyahpatitva’ is a unique character of Supreme 
Brahman. Ramayana, Mahabharata and other scriptures 
and the Alwars describe Him as inseparably associated 
with Goddess Lakshmi. 

Wdfc[: - (TT^T) 

T1WT: efcTTT 

f^J:’ (f^R) 
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says Ramanuja. The Alwars also 
describe that Sri is inseparable from the Supreme 
Paramatman. 

Vedanta Desika mentions ‘Sriyahpativa’ first while 
describing the essential nature of Brahman, because ‘Sri’ is 
determining his essential nature. She is Swarupa Nirupaka. 
Desika mentions authorities that show 'Sri’ as inseparably 
associated with Narayana in Para; Vyuha and Vibhava 
forms. 

One should meditate upon Paramatman as ever 
associated in all ways in all states and in all forms with 
Goddess Mahalakshmi inseparably. 

(B) Brahman - Sriman Narayana - is of the essential nature 
of Jnana, Ananda, Sathya, Anantha and Amala. He is 
opposed to all that is defiling. The great scriptures, 
Upanishads, the utterances of Alwars and the 
experiences of our Holy Masters, declare that He is 
‘Saguna’ and never ‘Nirguna’. Of these infinite qualities, 
six qualities i.e., Jnana, Shakti, Balam, Aishwaryam, 
Veeryam and Tejas are prominently noted. The Supreme 
Brahman should be thought of as characterised by the 
qualities of ‘Supremacy’ and Accessibility’ that are 
necessary for ‘Prapya’ and ‘Prapakatva’. 

The following authorities show His Supreme nature - 
TO J &( ~ The Supreme object of 
attainment is Sri Vishnu who is divested of all that is 
defiling’. ^T^TT aHMsTHl WTfV I He is a tree 

giving shelter to the virtuous and he is the Supreme saviour 
of those who are in trouble’. 
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^c04m<4emR ^WlRl:’ I 

He is the one repository of all auspicious qualities like 
Tejas, <JR, <=04, *lRh and others’. ‘Even if one has 

long life like the chatunnukha, and has one crore of mouths, 
and of pure devotional mind, he cannot even mention one 
thousandth part of his auspicious qualities’. 

(C) The Supreme Brahman should be thought of as 
associated with an eternal auspicious body. It is eternal 
and ashraya to all entities. His auspicious form is 
3TSTP£tT or non material. 

MtHlrHH:’ I 

(D) The Supreme Narayana should be reflected upon as 
existing in five forms viz. Para, Vyuha, Vibhava, Harda 
and Archa. He should be reflected upon as characterised 
by infinite ‘vibhuties’ and as engaged in the process of 
creation, protection, destruction, etc., and as the 
supreme cause of every other thing. 

Thus the object of attainment should be 

reflected upon. 

The nature of the Prapya Swarupa or the object of 
attainment, has been ascertained according to the scriptural 
authorities such as the Upanishads, Bhagavadgita, the 
Agamas and the Divya Prabandhams. 

The details and characteristics of these five fold natures of 
the Lord, are ascertained from the Agamas that are authoritative 
as Veda itself, as they art not contradictory to the teachings of 
the Veda. This aspect of possessing a Divya Mangala Vigraha, 
is also to be meditated upon as related to the Prapya. 
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The Prapya or the object of attainment - Sriman 
Narayana - is characterised by the two ‘vibhuties’ or glories 
such as the ‘Leela Vibhuti’ and the ‘Nitya Vibhuti’. The 
‘Nitya Vibhuti’ or the Paramapada or Vaikunta, is never 
involved in the process of creation and destruction etc. The 
‘Leela Vibhuti’ i.e., the universe, comprising of matter and 
the bound selves is subjected to origination and destruction. 
All these are necessarily dependent upon the infallible will 
of the Supreme. 

The second factor of the five factors to be known, is 
Jivatman, who has to attain the Supreme Lord. The 
Jivatman is called a ‘Kshetrajna’, who is to attain the Lord. 
The order of the Jivatmans is further classified into three 
categories - the bound-self, the liberated-self and the 
eternals. 

The ‘Baddhas’ or bound-selves, are those who are 
associated with matter from beginningless time and who 
have to strive for getting rid of the bondage of Karma, by 
practising the spiritual disciplines as prescribed in the 
Shastras, and who are fit to enjoy the eternal communion 
with the divine. 

The Muktas or the ‘Liberated’ are those who have 
endeared themselves to the Lord by the performance of 
spiritual disciplines as ordained by the Shastras, and who 
have got rid of the association of ‘Samsara’ totally and who 
arc enjoying the infinite bliss of divine communion. 

The Nityas or the ‘Eternals’ - are those who like Isvara, 
are ever remaining without contraction of knowledge and 
who arc ever engaged in the eternal service of the Lord from 
beginningless time. All these Jivatmans are having the 
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common characteristics of Anutva, Jnantva, Anandatva, 
Amaltva, Bhagavat-Seshatva and Bhagavatha-Paratantrya. 

The essential nature of the Jivatman is to be reflected in 
H«t>K and the term and in the usage of the verbs 
‘Prapadye’ and ‘Vraja’ and the term c^T and in the sentence 
in the three Rahasyas. 

The ‘Praptyupaya - is pointed out by the term 

‘Namah’ and ‘Ayana’ in the Mulamantra and in the 
poorvakhanda of the Dvayamantra and also in the first half 
of the ‘Charama-Sloka’. The Upaya or the way of attainment 
of Paramatman, is ascertained as total Surrender unto the 
Lord with the realisation of one’s own utter helplessness. 
Surrender unto the Lord with supreme faith or Maha- 
Vishvasa in his Grace, along with one’s own helplessness, 
will certainly win the grace or ‘Prasada’ of the Lord on 
account of which one will get rid of the bond of karma and 
association with matter. 

The ‘Phala-Swarupa’ or the fruit of such surrender unto 
the Lord is the obtainment of the eternal, infinite bliss of 
communion with the Lord, which culminates in the loving 
service unto the Lord. The Jivatman will realise his true 
nature and will subserve only the purposes of the divine and 
never thinks of his own benefit. This i§ to be meditated upon 
in the terms of the Mulamantra viz. ‘Narayanaya’ and ‘Aya’ 
in Pranava where the dative case is latent. The statement 

RUSaR^iIh of the Charama-sloka is also pointing out 
the nature of the ‘Phala’. 

Desika has described elaborately the nature of the 
obstacles on the way of attainment of Godhead, because, 
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the realisation of these impediments is very necessary for a 
devoted spiritual career and a genuine turn in life for 
attainment of Godhead. The host of obstacles to realisation 
can be said to be of the form of Avidya, Karma, Vasana, 
Prakriti Sambandha and Ruchi. The bound-self has been 
made to contact matter which causes the contraction of his 
Dharma-Bhuta-Jnanam on account of his transgression of 
divine command from beginningless time. Even when he is 
born as a human being on account of some good act 
whatsoever, he is liable to be disturbed and confused by 
counter forces of various views of life and he may not have 
an opportunity to seek and surrender unto the Lord. He is 
tempted by the objects of the senses and he is likely to get 
distracted from the right path. One has to be very careful 
and should not indulge in the pleasures of the senses. He 
has to develop dispassion and choose only a virtuous path. 
There is a hurdle at every step and he has to steer dear 
himself from all these obstacles and should have before him 
the one and only goal of the attainment of the divine. Even 
while practising upasana, he should not be tempted by the 
lower gains of life, such as wealth or fame or long life or 
even the bliss of self-experience or Kaivalya. A spiritual 
aspirant should realise that he can get rid of all these 
obstacles only by surrendering unto the Lord and only by a 
strong conviction that all attainments other than the divine, 
are litde and transient. 

Thus in this chapter, Vedantha Desika has described the 
Arthapanchaka Jnanam which is the essence of all Shastras 
i.e., the essence of the Upanishads, Divya-Prabandham and 
all philosophical speculations. What is needed here is that 
these five factors should be determined according to the 
shastras. 
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The gist of this section is summarised in one verse to 
the end of this chapter as follows 

JTlfo: sbHlR^I TITWT I 

3T^TT taP: 

The object of attainment is the Supreme Brahman, that 
is by nature the "sheshin" of all and that is most celebrated 
on account of all perfections without any defilement. I am 
the one who am fit to attain him by virtue of my essential 
nature of consciousness, purity and others. The attainment 
is just like the attainment of paternal property by his son 
and others. Even as in the case of the eternals I am the 
attainer on account of my essential nature Alas ! I 
transgressed this attainment by my own fault of the form of 
ego and ignorance. 

Now, when I have been enlightened by the Acharyas, 
surrender unto the Divine Couple, the sheshins, is the only 
way to save myself. 
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CHAPTER - V 
Tatvatrayadhikara 

Our Masters of yore have classified the categories in 
various ways, for making the disciples understand the truth 
clearly without any confusion. The different kinds of 
categorisation are not contradicting one another. The 
oneness of Paramatman characterised by the orders of the 

chetana and the achetana i.e. sH?’ is admitted 

by all. The difference and distinction between Brahman and 
the other two orders, is also admitted by all. To make the 
student understand the unique characteristics of the ‘Prakara’ 
or the attributes, tatva is classified into six sub-divisions such 
as the ‘Arthapanchaka’ and the unique relationship of the 
‘Body-Soul’. Likewise, tatva can be classified into two 
categories such as Tsvara’ and ‘Ishithavya’, or it may be 
classified into three categories as declared by the scriptures 
viz., Bhoktha, Bhogyam and Preritha’. It may be classified 
into twenty-six divisions, twenty-four divisions of matter 
such as Prakriti, Mahath, etc., twenty-fifth category being 
the Jivatman, and the twenty-six being Paramatman. In every 
kind of categorisation, an aspirant will realise the true nature 
of the matter; Jivatman and the Supreme Paramatman. 

It is to be known that all entities other than 
Paramatman are real and subordinated to Him as His 
inseparable attribute. Paramatman is one supreme! 1 Reality, 
who is all independent and the one supreme ruler over all 
other entities. The existence, the essential nature and 
functioning of all sentient and non-sentient entities, other 
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than Paramatman, are subordinated to that one Supreme 
Paramatman. This fact is admitted by all thinkers who have 
described the nature and number of categories differently. 

In the previous section, the five factors such as the 
nature of the Prapya and others and the unique relationship 
between Paramatman and others were taught expressly. 
Then, where is the need for introducing this section dealing 
with the three tatvas viz., Prakriti, Jivatman and 
Paramatman? This verily forms a part of Arthapanchaka. The 
answer to this question is given by Vedantha Desika in the 
preliminary verse and further explanation of the meaning of 
the verse. Every aspirant has to get rid of three powerful 
illusions - 

1. The illusion that the body itself is the Atman. This is 
known as '^I?Tc*T$PT:’ I 

2. The illusion that the Jivatman is all independent and 
not subordinated to anyone. This is known as ‘^etci-curH 

3. The illusion. Most Harmful, that there is no Isvara at 
all, who is the creator, protector and destructor, and that 
all the activities of the universe are going on according 
to their nature. This is known as'sfifteR 

These three illusions should be cleared and every 
aspirant has to realise that they are the most formidable 
impediments, obstructing the path of spiritual sadhana. So, 
Desika has devoted a chapter here before coming to the 
subject of the main topic viz., Prapatti, so that one may be 
well aware of the nature of these three entities. Only when 
one is equipped with the correct understanding of these 
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three entities, one will be a genuine aspirant after liberation. 
He will be an adhikarin for practising spiritual discipline. 

So Desika introduces this chapter with this preliminary verse. 

^ ^Tf^F^r 

The gist of this verse is as follows: - 

“By understanding the distinct features of the sentient 
and the non-sentient entities properly, the illusion of the 
Atman as the body will vanish. Similarly, by understanding 
properly the difference and distinction between Isvara and 
Jivatman, the confusion of the oneness of Jivatman and 
Paramatman will disappear. The Masters of yore, therefore, 
teach the three realities as classified by the scriptures as the 
‘Bhoktha’, or the enjoyer, ‘the Bhogya’, or the object of 
enjoyment, and the ‘Preritha’ or the ruler over both these 
entities.” 

In this chapter, Desika has dealt with the nature and 
characteristics and functioning of these entities both sentient 
and non-sentient, along with the nature and functioning of 
Isvara in a remarkably brief manner. The nature, definition 
and characteristics of these three entities, have been dealt 
with elaborately supported by dialectrical discussions in great 
works like Nyaya-Siddanjanam, Tatvamuktakalapam, Nyaya 
Parisuddhi and other works. The summaries of conclusions 
arrived at in those monumental works, are given here in a 
brief manner to serve the general purposes of an aspirant. 
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The aim of this section is not to deal with all these 
entities exhaustively in all their aspects, but to point out the 
most essential truths that are inevitable for having a firm 
understanding of these truths to enable one to take up to 
the path of spiritual perfection. 

Desika mentions the statement of Yamuna, quoted by 
Ramanuja viz., wwln 

and endeavours to explain in detail the meanings and 
implications of this statement. This statement of Yamuna is 
mentioned by Ramanuja also. This expounds the nature of 
the three entities in a nutshell. The three kinds of sentients 
are the ‘Bound’, ‘Liberated’ and the ‘Eternal’. The three 
achetanas are ‘Triguna Dravya’ (Matter having three 
qualities), ‘Time’ and ‘Shuddha-Satva’. Swarupa means the 
essential nature of the ‘Dharmi’ that is qualified by its unique 
characteristics. ‘Sthithi’ means continuance in time. This is 
of two kinds. Eternal entities last for eternal time. The non- 
eternal entities continue to exist subject to the will of the 
Lord, for such period. ‘Pravritthi’ means functioning. This 
is of two forms - Positive (Pravritthi) and Negative 
(Nivritthi). All these entities are established according to the 
relevant pramanas. The prime subject of this chapter is 
briefly expounded in this significant statement. The Svarupa, 
Sthid and Pravrithi of all the three kinds of senuents and 
non-sendents and their differences are subordinated to the 
supreme Earamatman. 

It is to be noted that the ‘Pramanas’ show always the 
essential nature of the several entities along with their 
characteristics (Dharma). There is absolutely no room for 
an undifferentiated object. The qualities determining the 
essential nature of the entities are called ‘Swarupa-Nirupaka- 
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Dharmas’. The host of qualities that are derived from the 
‘Swarupa-Nirupaka-Dharmas are called ‘Nirupita-Swarupa- 
Visheshanas’. This chapter is a clear exposition of this 
significant statement. 

Nature of Jivatman 

Jivatman has the essential characteristics of Jnanatva, 
Anandatva, Amalatva, Anutva and Sheshatva or subservience 
to the Lord. It is not subservient to any other person than 
Isvara. This ‘Sheshatva’ is a *Swarupa-Nirupaka-Dharma 

The Jivatman can be defined as 

The Jivatman is self - revealing. He can know himself 
by his essential nature. He can know other things through 
his ‘Dharma Bhuta Jnana’. His subservience to the Lord is 
signified in the first letter of ‘Pranava’ and by the term 
‘Narayana’ in the dative case. This subservience of the 
Jivatman to the Lord, culminates in his subservience to the 
Bhagavatas also. 

The ‘Ptavritthi’ of Jivatman is dependent upon the Lord 
i.e. Paradhina. The enjoyership and the doership of the 
Jivatman are dependent upon the Lord, and have been 
granted to the Jivatman for subserving the purposes of the 
Lord himself. 

The ‘Bound-Soul’ is associated with matter on account 
of his beginningless past karma of the form of transgression 
of the divine command. He is bound to Avidya, Karma- 
Vasana and Prakriti-Sambandha. There are infinite number 
of jivas. There is difference between one Jiva and another 
Jiva in the experience of their knowledge and happiness. The 
very many chetanas or Jivatmans are ranging from the four- 
faccd-Brahma to the tiny worm. Though their essential 
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nature of jnanatva, anandatva and anutva, is equal to one 
another, their Dharma Bhuta Jnana differs from Atman to 
Atman. All these Jivatmans are endowed with bodies 
according to their Karma and the Jivatman supports its body 
through his essential nature and also through Dharma Bhuta 
Jnanam. During the ‘walking’ state, the chetanas support 
their body and function through it for adoption of spiritual 
practices and for attainment of objects of life. At the time of 
‘sushupthi’, the Jivatman supports the body through the 
essential nature or Dharmi-Swarupa. When they are 
‘liberated’, their Dharma Bhuta Jnana will be helpful for 
rendering loving service to the Lord and for experiencing 
the bliss of divine communion. 

The ‘Bound-Jivas’ are ‘Baddhas’, migrating in this 
universe from birth to birth till they are ‘liberated’. They 
will be functioning virtuously or viciously, or in a way which 
is neither good nor bad. The ‘liberated’ souls manifest in 
their real nature and they will by serving the Lord according 
to their desire for all times to come, enjoying the bliss of 
divine communion. 

The ‘eternals’ are distinguished from the other two 
categories of bound-selves and liberated-selves in the aspect 
of never contacting with ‘matter’ at any time. From 
beginningless time, their true nature is ever manifested and 
their subservience to the Lord, their dependence upon the 
Lord and their experience of the Lord for all times to come, 
are experienced without any limitation. Their ‘Pravritthi- 
vishesha’ is to render all kinds of services to the Lord from 
beginningless time for all times to come. 

The ‘Nityas’ are rendering distinguished and particular 
services to the Lord. They are Anantha, Garuda, 
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Vishwaksena and others. Each one serves the Lord in a 
particular way and the rest of them experience the same 
delight without any difference. 

The nature of the chetanas or the Jivatmans is thus 
explained in such a way, as it becomes useful to a sadhaka, 
to evolve his spiritual discipline. 

Attributive Consciousness (or Dharma-Bhuta Jnanam) 

This is not mentioned separately as this happens to be 
included in the essential nature of the chetana or the atman. 
This is a unique doctrine which is admitted according to the 
authority of the scriptures. The scriptures declare that the 
atman is a Kartha, Bhoktha, Vijnatha. This knowership or 
docrship signifies this attributive consciousness. As other 
philosophers have not admitted this entity of attributive 
consciousness, they find it difficult to explain the fact of 
knowledge. The ‘Sankhyas’ and ‘Advaitins’ attribute 
knowledge to the mind or ‘Anthahkarana’ which is inert. 
They say knowledge is superimposed on the inert 
Anthahkarana. For them, the atman is pure consciousness 
without the fact of knowership. In the school of 
‘Vishistadvaita’ the atman is of the essential nature of Jnanam 
or Jnana-Swarupa and it has the inseparable attribute of 
Jnanam or Dharma-Bhuta Jnanam. The atman is a ‘Prathyak’ 
principle i.e., a self revealing entity. Thf atman knows itself 
as an ‘Anukula’, and as one and of the nature of bliss. 
Swarupa-Jnana can know itself; but, it cannot show other 
things. Dharma-Bhuta Jnanam is an inseparable attribute of 
the atman. It shows itself and other objects also to its 
‘Ashraya’ or the self at the time of showing the objects 
(Vishaya-Prakashana-Kala). 
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This Dharma-Bhuta Jnanam also is ‘Swayam-Prakasha’ 
and does not require any other thing to make itself known. 
It is ‘Ubhaya-Nirvahaka’. 

All atmans including Paramatman are qualified by this 
Dharma-Bhuta Jnanam. This attributive consciousness is 
subject to contraction and expansion during the state of 
‘samsara’ for the bound-souls. 

When the bound-self liberates himself from the 
bondage (of samsara) by the grace of the Lord, his Dharma- 
Bhuta Jnanam assumes its proper proportions and is not 
subjected to contraction at any time. The Dharma-Bhuta 
Jnanam of Nityas or the eternal ones and Paramatman is, 
from beginningless time, all pervasive and never subjected 
to any contraction whatsoever. This Dharma-Bhuta Jnanam 
illumines all objects to its source, the ashraya and will be 
helpful for supporting the body, when he is in the waking 
and the dream state. The ‘Sutraka’ declares that the atman 

has knowership in the sutra 3TcTP^’ (VS.2-3-19) and 
‘d$uWKr3rci/d<i°4M^I:’ (VS.2-3-29). 

This Dharma-Bhuta Jnanam is a substance as it is 
subjected to contraction or expansion. But it is an 
inseparable and eternal attribute of the atman, and it is 
existing even in the state of ‘sushupti’. 

All atmans will be undergoing the experience of several 
objects either as agreeable or disagreeable, according to their 
karma. All objects in the world are the glory or vibhuti of 
the Lord and are agreeable always to the eternals, the 
liberated and Ishwara. All things are always agreeable to 
them. But, for the bound-selves, these objects of the world, 
will be agreeable to some extent or disagreeable, or neither 
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agreeable nor disagreeable according to their respective 
karmas and also according to the differences of times or 
persons or places. This kind of disagreeability is entirely due 
to the fact that the Supreme Paramatman is apportioning 
the results according to the respective karmas of those 
people. This is the mode of awarding the results of karmas 
by the Supreme Lord who is Satya-Sankalpa. The bound- 
souls are experiencing the results of their karma and for that 
they are having Swarupa-Yogyata and Sahakari-Yogyata. All 
Jivatmans arc subordinated to the Lord and therefore, they 
have Swarupa-Yogyata for experiencing the phala given by 
the Lord. As they have transgressed the command of the 
Lord and have committed an offence that way, they have 
Sahakari-yogyata also. For the eternals and the liberated, 
though they have Swarupa-Yogyata, they are not having 
Sahakari-Yogyata because of the absence of transgression of 
the divine commarid. The Lord is the ruler over all others 
and he is not answerable to any other person and so he has 
neither Swarupa-Yogyata nor Sahakari-Yogyata. It can be 
noted from this, that there is nothing like disagreeable and 
evil really, but certain things appear disagreeable to us on 
account of our own past karma. 

The essential nature or Swarupa of all atmans including 
Ishvara, is self-luminous to the respective atmans. The 
Dharmi-Swarupa never undergoes contraction even while 
one is bound by samsara. It is ever pure. It is of the nature 
of consciousness and bliss whereas the Dharma-Bhuta 
Jnanam or the attributive consciousness is self-luminous only 
at the time of illumining the objects to its source. 

Jnanatva and Swayam-Prakashatva are common to 
substantive consciousness and attributive consciousness. The 
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Dharma-Bhuta Jnanam cannot know itself - but it can show 
itself and other things - to its ashraya. The Dharmi-Jnanam 
or Swarupa-Jnanam cannot show anything but it can know 
itself. Therefore, they become objects of knowledge along 
with their attributes like Nityatva, Vibhutva or Anutva 
through the extension of different knowledges gained from 
the shastra and others. As this school has admitted both 
these kinds of knowledge, the fact of generation of 
knowledge can be explained according to experience and the 
shastras. 

Achetana Tatva (or Non-sentient substance) 

The achetana or non-sentient substance is not conscious 
of itself. It is not a substratum or locus of knowledge. It 
reveals itself only to others. This is known as ‘Parak-Tatva’ or 
an entity that shows itself only to others. These two 
characteristics of (1) not knowing itself and (2) revealing 
itself only to others, are common to all the non-sentient 
principles and Dharma-Bhuta Jnanam. Dharma-Bhuta 
Jnanam is considered as Swayam-Prakasha or self-luminous, 
though non-sentient, as it does not require any other thing 
for showing itself This achetana or non-sentient principle is 
of three kinds viz., Prakriti, Kala and Shuddha-satva. Matter 
and Time are inert and not self-luminous. Shudda-satva is 
self-luminous, though not a conscious entity according to 
the views of the Agamas. It is not self-revealing to those 
who are bound by karma and who are associated with 
matter. But, it is self-revealing to the eternals and the 
liberated and the Supreme Ishvara. 

These three non-sentient entities are functioning 
according to the will of the Lord and they undergo 
modification to form different entities. Matter or Substance 
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that is characterised by the three gunas is undergoing change 
incessantly. Matter is an ashraya to the three gunas, and it is 
further classified into the twenty four categories such as 
Mula-Prakriti, Mahat, Ahankara, eleven indriyas, five 
tanmatras and the five elements. When all these three 

qualities are in the state of equilibrium then ensures 

Maha-Pralaya. When these three qualities are existing in 
different proportions, creation and sustenance happen. The 
primordial matter or Mula-Prakriti is infinite in proportion 
except in the place where the supreme eternal paramapada 
or abode of the Lord exists. The primordial matter will be 
undergoing change incessantly to result in the form of 
Mahat, Ahankara and others. In such areas where there 
happens to be a variation in respect of the qualities viz. 
Satva, Rajas and Tamas, all such wonderful transformations 
happen only according to the will of Ishvara and it is to be 
known that matter is also Brahmatmaka and that it is 
incapable of functioning independently. The several 
categories under matter are described differently according 
to the fact of laying emphasis on certain aspects. This 
trigunam or Prakriti which is a non-sentient substance, 
which is not self-aware, is spoken of as Akshara, Mula- 
Prakriti, Avidya or Maya. 

This also is an eternal entity just like the Jivatman, 
but ever changing in its nature. This matter is the substance 
that marvellously transforms itself into the form of 
wonderful objects of this universe. This happens to be an 
inseparable attribute of the Supreme Paramatman both in its 
causal state and effected state. All these twenty-four entities 
arc different from one another on account of their respective 
characteristics. 
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The ‘Asthrabhushanaadhyaya’ describes in a 
metaphorical way that all these twenty-four categories along 
with the order of jivatman, are represented in the form of 
weapons and ornaments of the Lord. This metaphorical 
description is to point out that both the sentient and the 
non-sentient principles are ever subordinated to the will of 
the Lord and that they function only according to His will. 

This triguna-dravya or Matter forms the body of the 
bound-jivatmans in different forms and the external world 
forming different aspects such as the mountains, rivers and 
trees and innumerable other forms. When a person gets rid 
of his beginningless karma due to die grace of the Lord, his 
contact with ‘Matter’ comes to an end, and he will escape 
from the clutches of ‘Matter’. 

Matter is thus responsible for the functioning of the 
baddha-chetanas for gaining the experience of the world as 
well as gaining liberation. Through the qualities of Rajas 
and Tamas, Matter becomes the cause of Viparita-Jnana or 
perverse knowledge about the entities by covering the reality. 
It is then called ‘Maya’ as it hides the true nature of the 
jivatman as well as paramatman and it causes the idea of 
enjoyership in the experience of the sense objects. The same 
matter, when there is enhancement of the quality of satva, 
helps a chetana by illumining the reality as it is, and causes 
him to gain liberation. All these activities of matter are 
according to die will of the Lord and for the Leclarasa or 
Joy of the Lord. The Lord is ever compassionate and helpful 
but he waits for an inclination from the Jivatman to be 
saved. The jivatman will win the grace of the Lord on 
account of some good done knowingly or unknowingly and 
liberate himself from the bondage of matter. It is impossible 
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to get rid of the dutches of matter by one’s own effort 
without the grace of the Lord. 

Shuddha Satva 

Shuddha satva is the achetana dravya which is the asraya 
of pure satvaguna, unmixed with rajas or thamas. This takes 
the form of the eternal objects such as mantapa, gopura and 
other objects and the bodies of Isvara, nityas and muktas 
according to the will of Paramatman. They will be eternal if 
the Lord wills that they be eternal or non-eternal if they are 
willed to be sq. All these different effects will be the 
to the sarvasheshin. This is useful to the shesha 
bhutas such as nityas and muktas as an instrument for divine 
service. As this shudhha satva is unmixed with rajas or tamas 
it will never obstruct origination of true knowledge and it 
illumines the nature of the Supreme Paramatman eminently. 
Though this is not a pratyak principle it is self - luminous 
just like Dharma bhuta jnanam. 

Kala (or Time) 

Kala or Time is also a ‘Jada’ dravya or inert substance. 
This is perceived by all organs at the time of perceiving 
several objects. Kala can be known only as associated with 
the several objects. It cannot be known apart from the 
objects. It is eternal. The Upanishad says ‘Agre’ as related to 
creation. Kala exists before creation and even after pralaya. 
It is necessarily related to the world here and it is found also 
in Nitya Vibhuti. It is Jada and all - pervasive. There is the 
division of Kala into Khanda-Kala and Mahakala. Mahakala 
qualifies all objects of all the worlds and is all - pervasive. 
Similarly, Khanda-kala is in the form of Kshana (moment), 
Lava (as aspect). Day, Night, Month, etc., and it is subject 
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to modification. But the modification here is not a change 
in the nature of the entity. This modification is not in form 
of clay that undergoes change in its essential nature, but it is 
in the aspect of attaining a different state. The change in 
Kala is in the aspect of change in the number of ‘Kshanas’ 
or Muhurthas etc. So many kshanas or moments make one 
muhurtha and so many muhurthas make one day, so many 
days make one month, so many months make one year. In 
this way, time - though one and all - pervasive - attains 
different states on account of various duration’s that are 
counted in relation to the several objects; and the objects 
qualified by such states are called ‘Anitya’ or non-eternal. 
This Time or Kala is found even in Paramapada, and it does 
not limit the objects there, but is subordinated to the will of 
the Lord. 

Doctrine of Ishvara 

The essential nature, the continuance of nature and the 
functioning of all entities enumerated above are dependent 
upon the essential nature and will of the Supreme 
Paramatman. All these entities are existing is their essential 
nature only on account of the existence of Ishvara. This is 
known as Swarupashrita. Likewise, the functioning of all 
these entities is dependent upon the sankalpa or the will of 
Paramatman. So, they are sankalpashrita. 

Ishvara or the Supreme Paramatman is the prime 
doctrine or all scriptures. All philosophers except the 
charuvakas, the sankhyas, admit Ishvara and assign him a 
place in their doctrines. It is only Ramajuna’s school that 
propounds Ishvara faithfully according to the scriptures and 
assign him the highest place. The schools of Yoga, Nyaya 



Tatvatrayadhikara 


57 


and Miqiamsa - though admit Ishvara - have not assigned 
the proper place for him. They give a lower status to Ishvara. 
Even amongst Vedantic Schools, it is Vishistadvaita that 
gives him proper importance and assigns the due status as 
ordained in the scriptures. The school of Advaita designates 
Ishvara as Aparabrahma by ranking him lower than the 
higher Brahman which they call undifferentiated 
consciousness. Even in the school of Madhva, Ishvara is 
admitted only as an instrumental cause of this universe and 
not as the material cause. They posit non-difference between 
Ishvara and his qualities. 

Ishvara is the one supreme doctrine, who is expounded 
in all scriptures, Agamas and the Divyaprabhandams. The 
school of Vishistadvaita establishes Ishvara as the most 
supreme being who is the support, the ruler and the sheshin 
of all other entities. Ishvara is necessarily ‘Saguna’ and never 
nirguna. The essential nature of Ishvara is described as 
follows:- 

1. He is inseparably qualified by the essential qualities of 
Satya, Jnana, Ananta, Ananda and Amala. These 
qualities determine his essential nature. These are called 
Swarupa-Nirupaka-Dharmas. It is ordained in the 
scriptures that while meditating upon Ishvara, one 
should do so as qualified by all these Swarupa- 
N irupaka-Dharmas. 

2. All other auspicious qualities such as Bala, Virya, Tejas, 
Sousheelya, Vathsalya, Mardva and others and various 
Vibhutis and the divine auspicious forms are all derived 
from the essential nature described above. They are 
called Nirupita-Swarupa-Visheshanas or particular 
qualities derived from the essential nature. Of these 
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auspicious qualities the six qualities (or shadgunas) 
known as Jnana, Bala, Aishvarya, Virya, Shakti and 
Tejas are qualities that point out his supremacy. 
Qualities such as Soushcelya, Vathsalya, Mardava, 
Arjava and a host of others are establishing the 
accessibility of the supreme. All these infinite qualities 
arc at all times dependent upon His essential nature. Of 
these six prime qualities, it is said that in the incarnation 
of ‘Vyuha’ (such as Vasudeva, Sankarshana, Pradyumna 
and Aniruddha) two - two qualities are prominendy 
noticed and the other qualities are unmanifested. This 
is expounded in the Agamas. It is said that all these six 
qualities are manifested in the vyuha Vasudeva and the 
two qualities such as Bala and Jnanam are manifested 
in the incarnation of Sankarshana by means of which 
he actuates ‘Pralaya’ and ‘Shastra-Pravartana’. Two 
qualities viz., Aishvarya and Virya are manifested in the 
incarnation of Pradhyumna and are useful in creation 
of this universe and also promulgation of Dharma. Two 
qualities of Shakthi and Tejas are manifested in the 
vyuha incarnation of Aniruddha and these qualities are 
helpful in rendering protection and tatva-jnana-pradana. 
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All the vyuhas have always these six qualities, but in the 
respective vyuhas the respective two qualities are made 
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patent while others arc latent. The five forms of the supreme 
arc Para, Vyuha, Vibhava, Harda and Archa. The ‘Para’ is 
the form of the supreme residing in the highest abode of 
Paramapada. The ‘Vyuha’ incarnation is described as 
comprising four vyuhas, when the Vasudeva-Vyuha is 
counted separately. As the Vasudeva-Vyuha is the same as 
Para-Vasudeva or the Para-Roopa, it is sometimes described 
as having three forms only. These different forms of the one 
Supreme Lord, characterised by all infinite auspicious 
qualities, arc meditated upon by different kinds of upasakas. 
From these four main vyuhas, the twelve sub-vyuhas such as 
Keshava, Narayana and others are derived. 

The Vibhava-Avataras are historical incarnations related 
to particular places and times, and causes. In these 
incarnations, the Lord manifests himself with the desired 
qualities and hides certain qualities. The ten incarnations are 
most prominent (such as the divine fish and others) among 
these historical incarnations. 

Lord Krishna has taught the secret of the Divine 
incarnations in the Gita. The divine incarnations are (1) real; 
(2) there is no diminution of knowledge or essential nature 
of the Lord in the incarnations; (3) the bodies of the Lord 
in incarnations will be of ‘Shuddha-Satva’ or pure satva and 
never material comprising of the three gunas; (4) the cause 
of Divine incarnation is His own will or sankalpa and not 
karma as in the case of others; (5) the time of incarnation is 
the time when He has to protect Dharma; (6) the.purpose 
of Divine incarnation is Sadhu-paritraua or protecting the 
Godly ones by granting his communion. The Lord declares 
in the Gita that one who has realised this secret knowledge 
of the incarnation (Avatara Rahasya Jnanam) would gain 
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liberation at the end of that birth alone and that he would 
not be bom again. 

Similarly the Archavatara is of great significance. One 
who devotes himself to the worship of the Archa 
incarnation, would gain liberation without heavy strain. This 
form of the Lord is easily accessible to all at all times unlike 
other forms of the Lord. Shounaka ordains thus - 

3iftRT $m\: i 
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“Making a beautiful idol of Sri Mahavishnu having 
beautiful features as eyes, face and graceful looks, out of gold 
or silver or others, one should worship the Lord, bow down 
to Him, surrender unto Him, meditate upon Him; such a 
one freed from all blemishes is sure to attain that Supreme 
Paramatman.” 

Of all forms of the Lord, the Archa is most easily 
accessible and most significant. The great Alwars have 
realised the 'Avatara-Rahasya-Jnanam' and 'Archavatara- 
Vailakshanyam' and have sought refuge with the Lord in this 
form alone. 

The Lord is said to be in the form of an Antaryamin 
for purposes of meditation by yogins as residing in their 
hearts. The antaryamitva of the Lord is two-fold. As declared 
by the scriptures, he entered into all entities - sentient and 
non-sentient - having the jivatman as his body, and 
articulated differentiations of names and forms. There will 
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not be the thinghood (padartatva) of a thing - sentient or 
non-sentient - without this inner principle. When he is 
immanent in every entity thus -r- as the inner-self - what is 
the significance in positing the Haida form of the Lord? 
Though the supreme being is 'Sarvantaryamin' he shows 
himself to the yogins that are engaged in meditation upon 
him as residing in their heart in his most auspicious form. 
This unique form of the Lord is known as the Harda aspect. 
The yogins meditate upon this auspicious divine nature of 
the Supreme Paramatman residing in their heart. Such 
yogins are engaged in Astanga Yoga and they are intent upon 
Hrdyaga or Manasa puja. They are qualified to meditate 
upon the Divyatma Swarupa of the 'Sarvantaryamin' as 
residing in their heart. 





II 


In all these forms of incarnations, the Supreme 
Paramatman is never tainted with any kind of karma or 
results of the karma. His Divya-Mangala-Vigraha or Divine 
Auspicious form is formed of 'Shudha-Satva' Dravya or 
Aparakruta Dravya and so it is called 'Shudha-Srishti'. 

These forms of the Lord will cause the attainment of 
the realisation of the auspicious qualities of the Lord to a 

mhRiPIb and strengthen his Maha-Vishvas or .great faith in 
the Lord at the time of performance of Prapatti. 

The functions of the Supreme Paramatman who is a 
home of all-knowledge, power, compassion, and a host of 
other auspicious qualities, are creation of the entire universe, 
protection and destruction of the same, granting of 
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liberation to the deserving souls that pray for liberation and 
maintaining this universe by residing in all entities as their 
inmost-self. All these functions are undertaken by the Lord 
for the fulfilment of His own ananda or delight. They are all 
natural to Him and He is not functioning under any other 
compulsion. This is leela (or sport). Leela (or sport) is 
explained by masters as compassion for the souls that are 
bound from beginningiess time to samsara. Desika describes 
in his Dayashataka that creation and destruction of the 
universe are the acts of compassion for erring humanity. 

According to the infallible authorities of the scriptures, 
it is understood that the Lord is inseparably associated in all 
states with Goddess Mahalakshmi who is the Mother of this 
universe. The Purushasuktha declares that the Supreme 
Divinity is ever associated with Mahalakshmi. Sriman 
Narayana and Mahalakshmi together form the 'Paratatva' or 
the supreme reality. All acts of the Lord are performed along 
with Sri Mahalakshmi. Both of them are the sheshins for the 

hosts of sentient and non-sentient objects 

The great masters of the yore as well as the Alwars have 
realised this truth of the Supreme Divinity' being two-in- 
one and one-in-two. 

Parasharabhattar and others have taught that the 
greatness of both is infinite and they have by mutual consent 

divided their functions. or punishing according 

to the sins committed, is the unique function of the Lord 
whereas 'purushakaratva' or appealing to the Lord on behalf 
of erring humanity is the unique function of Goddess 
Mahalakshmi. 
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Mahalakshmi has never known 'Nigraha' or causing 
punishment. She is ever associated with the Lord and is full 
of compassion and so, argues in favour of those that 
surrender unto the Lord and gets protection of those from 
the Lord. So, anyone can confidently approach the Lord at 
any time praying for forgiveness for the wrongs done and 
seeking protection of the Lord. Mahalakshmi thus is the 
saviour of humanity in the form of mediatrix, who always 
lends her ears to the woes of humanity. 

Desika points out that an awareness of the nature of 
the Supreme Principle, Sriman Narayana along with 
Goddess Mahalakshmi and the nature of the jivatman and 
the nature of the matter broadly as described here, is 
absolutely necessary' for undertaking the spiritual disciplines 
for one’s redemption. This much is absolutely necessary. All 
elaborations in innumerable works are only strengthening 
this knowledge firmly. 

The three entities are explained thus. It may be thought 
of as one Supreme Reality, as qualified by all others, or it 
may be understood as the 'ruler' and the 'ruled', ’the Atman 
and the Antaman', 'the protector and the objects to be 
protected'. In whatever way it is explained, the knowledge 
of these will be helpful for working out one’s upward 
evolution. 

One should know that gaining the knowledge of the 
shastras is very difficult, as there are different views 
supporting and refuting the several doctrines. It may disturb 
the peace of one’s mind. So, one should listen to that which 
is of supreme good viz. The Supreme Paramatman, and then 
practise the discipline of Prapati or Bhakti Yoga without 
going further again into the study of the shastras consisting 
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of objections and confusions. The idea is that once when he 
knows the truth from the instruction of the Acharya, he 
should hurry to save himself without unnecessary further 
investigations. 

The abandonment of all karmas mentioned here relates 
to the study of the shastra which is of the form of objections 
and answers based on logic. When he has known the 
ultimate truth from the Acharya, he need not further indulge 
in futile discussions that are comprising of various arguments 
for and against. 

Dcsika concludes this chapter with one very meaningful 
verse, which is to be remembered always . 

There are three most important factors mentioned in 
this verse - 

1. The truths regarding the essential knowledge to be 
gained and the various modes of actions to be 
undertaken, are mentioned here as 'Upayukthesu'. One 
should have clarity and steadfastness in them. This is 
'Vaishadya'. This is gained from 'Manana' and 'Chintana' 
of the truths taught by the acharyas. When one reflects 
on these truths, all doubts and contradictions disappear. 

2. The second factor is that one should get himself rid of 

desire for the attainment of benefits related to Dharma, 
Artha and Kama, after reflecting over their defects such 
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as 'alpatva', 'asthiratva', 'duhka-mulatva', 'Duhka- 
mishratva' and others. 

3. The third factor is Karanatraya-sarupyam. This means 
uniformity of the functions of the mind, speech and 
actions. 'Sarupyam' means 'Anurupatva' - of similar 
form - and non-difference between one another. And 
the attainment of these three is said to be 'soukhya- 
Rasayanam'. 'Soukhya' means 'mahanandam 1 . 
'Rasayanam' is 'Sadhanam'. That means these are ever 
realised means of attainment of great delight. 

4. Thus, in this chapter of Tatvatrayadhikara, Desika has 
expounded the essential nature of the three entities, the 
knowledge of which is absolutely necessary for 
undertaking any spiritual discipline clearly and concisely. 
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CHAPTER-VI 
Paradevata Paramarthyadhikara 

After having taught the nature of the three entities viz. 
Matter, Jivatman and Paramatman, in a general way, Desika 
has established in this chapter i.e. Paradevata 
Paramarthyadhikara, the nature of the particular deity which 
is the supreme reality. According to the teaching of the 
scriptures, the Supreme Brahman described in the Upanishads 
is verily the same highest divinity of religion. The distinction 
made by Advaitins between Supreme Brahman and Iswara is 
not tenable because there are no valid 'pramanas' for positing 
such a difference. The argument of the advaitins that on 

account of the or auspicious limiting adjuncts, the 

undifferentiated brahman is appearing as Ishwara, is not 
acceptable, as it is only 'kalpitha' or a fabric of imagination. 

Ramanuja has declared in the introductory verse itself of 
his Sri Bhashyam, that the Supreme Brahman is Srinivasa or 
Sriman Narayana inseparably associated with Goddess 
Mahalakshmi. While defining the word 'Brahma' of the first 
sutra - *3TOTtfl- Ramanuja says - 

In the Brahma-sutras, while explainihg the meanings of 
the sutra (3.^. - 

Ramanuja declares that the essential nature of the Supreme 
Brahman, to be meditated upon in all Brahmopasanas, is 
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determined as Sriman Narayana. It is the conclusion of the 
Sutrakara according to Ramanuja that the object of 
meditation that is described in the Upanishads differendy as 
Akshara, Shiva, Shambu, Parabrahma, Paranjyoti, Paratatva, 
Paramatman, Sat, Akasha, Prana, Dahara, Jyoti and others, 
culminate in Sriman Narayana. The analogy of "Chagapasu 
Nyaya" is followed in determining the name of the particular 
deity that is to be meditated upon in all modes of 
Brahmopasana. The general names or terms culminate in 
Sriman Narayana. This fact of Sriman Narayana being the 
ultimate Reality to be meditated upon is expressly declared in 
the Mahanarayana Upanishad. The same truth is established 
in the Itihasas, Puranas, and Divya Prabhandhams. There are 
profuse authorities that establish the fact of Narayana being 
the supreme deity to be meditated upon for obtaining 
’Moksha’ or liberation. 

In view of all these facts, Vedantha Dcsika has expounded 
the whole reality' of the 'Paradevata Swarupa' in one section 
where he has drawn quotations from innumerable authorities 
to prove that the supreme deity' is Sriman Narayana. 

In an introductory verse to this chapter, Desika declares 
that well-meaning people who depend upon valid means of 
knowledge never give credence to the different doctrines of 
Ishvara, proposed by unwise people. Those different doctrines 
are of different forms such as 
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(A) Oneness of all the three entities - Atmaikyam ; 

(B) Oneness of all deities with Paramatman - Devataikyam ; 

(C) Equality among the trinity viz. Brahma, Vishnu and 
Shiva ; 

(D) Supreme deity higher than the trinity, Brahma, Vishnu 

and Shiva - ‘wm | 

Yadavaprakasha's view was that there is only one 
Brahman (Dravyam) and that it has undergone change to 
assume the state of chetana and achetana. His view is that the 
Supreme Brahman alone has undergone change to become 
Ishvara, Jiva and Matter. 

The second view - Devataikyam - posits oneness of the 
nature of the deity and there is no difference in nature of that 
divinity, though there is 'Sarira-Bheda' of deities such as 
Brahma, Vishnu, Rudra, Indra, Agni, etc. 

The next view is I This view posits 

that the three gods viz. Brahma, Vishnu and Shiva are equal 
in jnana, shakti and other qualities. All the three are equals. 

The next view is *T?TFTT Cu+V | Oneness of the three 
deities. The next view is that the supreme is higher than the 
trinity; that means I 

Desika suggests that there are certain views that try to 
establish the supremacy of Brahma or Rudra over the other 
two. All these views are unfounded because there are so many 
authorities that establish the supremacy of Sriman Narayana 
over all others. 

Desika says that the Upanishads in one voice declare that 
Sriman Narayana is the "-K^ddl I He .says yctv=b u S:; 
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because in the Turva-Bhaga", many other deities have been - 
in the context of karma - spoken as supreme. But in the 
Upanishads, it is universally declared that Vishnu - Narayana 
is the 'Paradevatha'. This kind of scriptural authority is not 
to be found in support of other doctrines of paradevatha. 

These scriptural statements are corroborated by the 
teachings of Manu, Vyasa and others that are according to the 
Veda. This is suggested by the term and excludes the 

rajasic and the tamasic puranas that are opposed to the 
teachings of the Veda. The teachings of Valmiki, Parashara, 
Shuka and Shaunaka and other such masters also are implied 
in this statement. So, it is suggested here that certain 
statements that are contrary to this doctrine found in rajasic 
and tamasic puranas arc not to be considered as authoritative. 
Desika declares the conclusion in the fourth line of this verse - 

In this statement, it is established that the supreme reality 
is inseparably associated with Goddess Sri. The paradevatha 
is both Sri and Narayana. Sri also is paradevatha. He is the 

Lord of everything other than himself. The word Nicl: 1 
signifies that he is ’Sheshin" and all entities other than Sriman 
Narayana are for subserving his purposes. 

'Akhila-tanuh' signifies that Sriman Narayana is the 
'antharyamin' in every other entity and when other doctrines 
such as Rudra, Indraprana, are ordained to be meditated 
upon, they signify the one, non-second antaryamin in all. 
Ever)’ other entity than the supreme Narayana, is his body; 
that means, it is supported, ruled over and used for his 
purposes. 
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'Muktida' and 'Mukta-bhogyah' are very significant 
terms. The meaning of the term 'devatha' is a chetana that is 
to be worshipped and that grants the fruits of upasana, and 
this happens to be very true in respect of Sriman Narayana. 
He, the all-self, is to be worshipped and the 'phala' is also 
obtained from Him alone. Sriman Narayana is the Supreme 
Paradevatha that is experienced in the state of liberation. Thus, 
in the introductory verse, Desika has described the nature of 
the Supreme Reality. 

At the very outset, a doubt arises whether it is necessary to 
determine the nature of the particular deity to be meditated 
upon. Would it not be enough if one understands that Ishvara 
is different and distinct from the Jiva ? To realise that the 
'Prerita' or Ishvara is different and distinct from the Jivatman or 
bhokta as well as from matter, which is the object of enjoyment, 
would it not be enough for jivatman for gaining moksha ? 

The answer to this question is that an aspirant should 
have a definite understanding about the nature of the 
paradevata or Supreme Deity, for attaining liberation from 
the contact of matter. His efforts for gaining the knowledge 
of Paramatman, should not be misdirected and wasted. 
Because 'Moksha' is possible of attainment only by one who is 
solely attached to the Supreme Deity - who is the means as 
well as the end. Only a paramaikantin can gain liberation 
immediately from the Supreme Deity. As it is established by 
valid authorities that there is real difference and distinction 
between the chetana and achetana, the view point of 
Yadavaprakasha and others that everything is Brahma-Dravya 
or Brahman in substance is incompatible. The difference 
between the jivas and Ishvara is established. Similarly, 
difference between one Jiva and another jiva is also 



72 


Essence of Srimad Rahasyatraya Saram 


established. The variations in respect of different jivas in their 
abilities, knowledge, experience of joy and sorrow and others, 
are established by the scriptures and as these differences are 
real, the doctrine that all gods such as Brahma, Rudra and 
others and Ishvara are non-different, is not correct. The gods 
such as Brahma, Rudra, Indra and others, are all labouring 
under the stress and strain of karma and they are all created by 
the one Supreme Deity, and so it cannot be held that they are 
all one with Ishvara. Except the one, non-second Supreme 
Lord, who is the creator of the universe, all others including 
the hierarchy of gods, beginning with the four-faced Brahma, 
are subordinated to Him and therefore, they cannot be one 
with Ishvara. They are all 'samsarins' holding different 
positions due to their different kinds of karma, good or bad. 
The scriptures declare in one voice that the Supreme Narayana 
is the cause of the origination, sustenance and destruction of 
the universe comprising of sentients and non-sentients. 

Vedantha Desika quotes innumerable 'pramanas' from 
the scriptures, the Itihasa, Puranas, the Agamas and the 
Divyaprabandams, to establish the fact that Sriman Narayana 
is the one paradevata, who is the innerself in all other entities. 
The Taittiriya Upanishad, the Mahanarayana Upanishad, the 
Atharvashiropanishad, the Subalopanishad, expressly declare 
that Sriman Narayana is the Supreme Devata. 

Some of the authorities that declare that Vishnu or 
Narayana as the Supreme Deity, may be mentioned as 
follows 

"At the time of the dissolution of this universe, when the 
'Mahat' tatva merged in the primordial matter, the one great 
universal-self, the Lord Sriman Narayana existed. 'STT'JjT 

I TTef^rBfrr f^TrRT ¥ ^ HKN U I: ’ I 
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"The primeval being was Sriman Narayana. From Him 
was born the four-faced Brahma, and from him was born 
Shiva." 

"For protecting all entities, you incorporated yourself, 
out of your will, in the midst of the trinity, as 'Vishnu' TfiiTPf 

"Except that one ’Purusha 1 , the primeval Vasudeva, there 
is no entity either moving or non-moving that is eternal." 

d£M> ^1^ I 

"All gods worship Vasudeva, all gods bow down to 
Vasudeva". ‘^^T: ^TI: 31^4 I 

"All gods including Brahma, Rudra and Indra, and all 
great sages are solely worshipping the Supreme God, 

Narayana". 

^hs44 Huw«i i 

It is decidedly declared in the scriptures that gods like 
Brahma, Rudra and others, are creations of the Supreme Lord 
Narayana and that Supreme Narayana, is the antaryamin of 
all those gods. It is pointed out that the gods that occupy, 
positions of Brahma or Rudra, have attained those positions 
by means of their services to the Lord. They hold such 
positions on account of the grace of the one Supreme Lord. 
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^feTT:’ II 

These gods are subordinated to the delusion of matter or 
prakruthi and are dominated by the interplay of the three 
’gunas' viz. Satva, Rajas and Tamas and their knowledge is 
subjected to expansion and contraction and they serve the 
Lord, their antaryamin, in accordance with their 
understanding of the Supreme Lord. 

They are also the Vibhuti or the inseparable attributes of 
the Supreme Lord who is the Master of the two vibhutis viz. 
the 'Leela' Vibhuti and 'Nitya' Vibhuti. 

The following reasons establish that Sriman Narayana 
alone is the one Supreme Deity ruling over all other entities 

1. Sriman Narayana is the 'Sarveswara' who is the creator 
of all others including Brahma, Rudra, Indra, Agni and 
others. These different deities are all in fact jivatmans 
occupying different positions on account of their 
meritorious karmas. 


The "purusha' who was created by Sriman Narayana is 
called in this world as 'Brahma 1 . 'Ka' is the name of the 
chaturmukha Brahma. I am the master of all living beings 
called by the name 'Isa' Both of us were born of your body. 
So, you are called 'Keshava'. ^fcf sfiptyt TFT ^ 


2. All jivatmans - other than Paramatman - are dominated 
by karma (Karma-Vashya) and worshipping the Supreme 
Narayana, they have gained their respectable positions. 
They worshipped the Lord and the Lord being pleased 
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with their worship, has granted them those celebrated 
positions of'Brahma', 'Shiva' and 'Indra'. 

All gods including Indra, Rudra and Brahma and all 
great sages worship the supreme deity Srihari otherwise 
known as 'Narayana'. 

"I seek refuge with that great Lord whom even Brahma, 
Isvara and others do not understand, as he is, in spite of 
meditating upon him continuously". 

^'Ichlfd I 

"The louts-born Brahma worshipped Vishnu for 
thousands of ciores of yugas (yuga-koti-sahasrani) and once 
again obtained the position of that Chaturmuka-Brahma". 

3. All gods are subjugated to the 'Maya' or Prakriti of the 
Lord. They are dominated by the trigunas. Their 
Dharma-Bhuta-Jnanam, is subjected to contraction and 
expansion. This is evident from the very many episodes 
of vedapahara, the sin of brahma-hatya and others. It 
was the Lord who came to their rescue at the times of 
their peril and so these gods cannot be considered as the 
'Paradevata'. 

4. All these other gods depend upon the Lord - their 
antaryamin - for gaining knowledge and for serving the 
Lord according to his commands. 

"All these gods are not pure, because they are all bom 
differently according to their respective karma". 

H|Pm: 'SlRd tl’HK II 
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" All living beings beginning with the Brahma, upto the 
smallest insect, are beings that are migrating in this world on 
account of their different karmas." 

Beginning with that Brahma, all living beings are not 
pure and auspicious as they are all floundering in 'samsara' on 
account of karma. So, for a 'virakta' the Supreme Goal is 

Vasudeva alone." 

‘oRifon i 

$(clHre|l <=U^<a: 

5. The Supreme Narayana is the 'ashrayaneeya’ or ultimate 
refuge to all other gods. But for that Supreme Narayana, 
there is no one who his "ashrayaneeya". 

6. Gods take refuge in Rudra. Rurda has Brahma as his refuge 
and that Brahma takes refuge in me and I have no one to 
take refuge. I am the final refuge." - says the Lord. 

7. The Supreme Narayana is the Lord of both the Nitya- 
vibhuti and Leela-vibhuti. All others are the vibhutis of 
that Supreme Lord. The auspicious term ’Narayana' itself 
signifies that ’Supremacy’ of Narayana. 

8. All entities - sentient and non-sentient - are the bodies of 
the Lord, and the Supreme Lord - 'Sriman Narayana' - 
is the antaryamin in all entities. All others are subservient 
to the Supreme Narayana. 

In 'Mantraraja-pada-stotra, the most eminent Rudra 
himself declares as follows Wfl: 3TT?RR: 

I ftcf 'Hc^T I 
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"All atmans are the servants of that Paramatman by their 
nature. So, I am also your 'dasa'. Knowing thus, I seek refuge 
with you." 

9. Those who are blessed with the glances of Supreme 
Narayana at the time of their birth, are said to gain the 
preponderance of 'satva' that leads them to become 
'Mumukshus'. But the glances of others are leading to 
rajas and tamas that bind them to samsara. 

10. It is declared clearly that gods like Brahma and Rudra, 
are not 'upasyas' for a person who desires moksha. 
Sriman Narayana is the "upasya" of even Brahma and 
Rudra, as well as all other aspirants of liberation. 

titmiufcMHMi fawsFRr^rcnq. i 

ftwplci IdHI HMrf 

"For people whose minds are over powered by the objects 
of the senses and who are drowning in the ocean of samsara, 
there is no refuge other than the boat of the form of Vishnu". 

They can be worshipped by those who wish for earthly 
benefits and even in that case, the one, non-second, 
antaryamin is in fact the ultimate object of worship and the 
benefits granted by that Lord are given through those gods. 
Just like acharyas, other gods may be moksha-upakarakas or 
promoters of liberation. Those who crave for liberation, do 
not worship Brahma or Shiva or any other deity from whom 
one can get litde benefit. "Srihari alone is to be meditated 
upon always by you who are established in satva". "That 
Supreme Lord is verily the 'upasya'. I am only a means to that 
meditation of the Supreme" (the statement of Rudra). 
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dmwtei wn fen:3Mi-4l^ ^jefr’ n 

11. It is learnt from the epics and the puranas that the 
Supreme Lord is 'sathya-sankalpa' and if he wills to 
punish anybody, no other person can save him. If he 
wills to protect some one, no one on earth can avert it. 

12. There is a hierarchy of gods. These gods, their powers to 
grant phala, and the modes of their worship are all 
ordained by the Lord himself. Any one who seeks 
benefits from such gods, gets those benefits according to 
the will of the Supreme himself. But, those benefits are 
little and impermanent. If, on the other hand, one 
approaches the Lord for even earthly benefits, he gets 
those desires fulfilled and notwithstanding those little 
benefits, he will ultimately gain dispassion and attains 
the Lord himself gradually, by some spiritual discipline 
or other. 

This wisdom of the nature of the Supreme Deity is very 
essential particularly for a 'Mumukshu'. One has the liberty to 
choose any god he pleases and pray for any benefit he desires. 
If it is in the powers of such gods, he can gain them. If he 
realises that he is worshipping the one Supreme Narayana, in 
worshipping the other gods, he will gain immense benefits 
and will be endowed with the necessary knowledge for 
liberating himself from samsara. But, it is decidedly declared 
that for gaining liberation one has to seek the Taradevata' and 
worship Him ardendy. 

This exposition is only placing the facts before aspirants 
and is not in any way belitding other gods. 
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One may worship any god. It is better than becoming an 
atheist. The Lord says in the Gita, that he is going to 
strengthen the faith of a person who is devoted to some other 
god. That person may, after a long time, gain the real 
knowledge of the 'paradevata' at some time or other and save 
himself. But, it is wise to determine in the very beginning 
itself the nature of the 'paradcvata'. 

Desika points out that the three mantras or rahasyas, 
enshrine the truth of the 'paradevata'. In the Mulamantra, the 
letter 'Aa' in pranava and the third word, 'Narayana', point 
out to this Supreme Deity. The term 'Narayana' qualified by 
'Sri' in the 'Dvaya-mantra' and the words 'Mam' and 'Aham' in 
the 'Charama-sloka', signify the reality of the 'Paradevata 1 . The 
Taittiriya Upanishad and the Mahanarayana glorify the 
'Paradevata". 

As pointed out already, the 'paradcvata' consists of a 
duality viz. Goddess Sri and Narayana. 

Sri Parashara in Vishnu Purana expounded this doctrine 
of 'paradevata'. Sri Yamuna expounds in Stotra Ratna, the 
Supreme Paradevata. 

All other Acharyas have taught this Supreme Reality 
very clearly in their noble works and a person who studies all 
these texts realises that the Supreme Lord ever associated 
with Goddess Lakshmi, is the Supreme Deity or 'paradevata' 
in whom one has to take refuge. 
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CHAPTER -VH 
Mumukshuthvadhikara 

It is rightly declared that three things are very rare to be 
obtained. Of these three, to be bom as a human being is very 
rare. When one is endowed with the body, indriyas, mind and 
knowledge, a person will do well to obtain knowledge of the 
Reality and make an attempt to save himself from samsara. To 
be bom in this world again and again, is never the goal of life. 
A wiseman should realise that the world nearest at hand is 
beset with dangers and defects and that it is not his goal to 
live here enmeshed in matter. 

When one examines the real characteristics of this 
universe, he will understand that he is drowning in the ocean 
of samsara, being caught by the whirlpool of sorrows and 
sufferings. Being caught in this, he is subjected to birth, 
oldage, death, disease and others again and again without any 
cessation. The primordial matter which is in the subtle form 
at the time of pralaya, undergoes change and at the time of 
creation, forms the bodies of the migrating souls and will be 
causing great disasters in the form of clouding the knowledge 
of the jivatman and causing perverse knowledge of the Reality. 
A wiseman sees the defects and limitations of the earthly 
gains that are litde, impermanent associated with sorrow at 
all levels, as Gita points out. 

A person when he realises that life in this world being 
associated with matter, is heading to sorrow in all aspects, he 
gets displeased with this world at all levels. When a 
discriminating man understands this and the inescapable 
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relationship between himself and the Supreme Lord and when 
he realises that he is qualified fully for attaining the supreme 
abode of the Lord which is free from sorrows and is of the 
form of supreme bliss which is verily his true nature, he yearns 
to get free from the clutches of samsara. 

Then, he gains 'mumukshutva' which is the second rare 
state a Jivatman gains. It is very rare to gain mumukshutva. 
Though a person is endowed with right knowledge, though 
he is following right action, though he is a home of all virtues 
like kshama, dama and others, he may not have 
'mumukshutva' for which God's grace is necessary. 

When a person is blessed with 'manushyatva' and 
'mumukshutva' he must take refuge with a great, 
compassionate master, for guiding him to proceed on the way 
of spiritual realisation. This is Mahapurusha Samashraya. 

These three things lead one to gain spiritual perfection. 

It is really to a fortunate person that these three happen. 
It will not happen on its own account. A person has to 
discriminate between right values and wrong ideals and gain 
true knowledge from the shastras through accredited masters 
and develop mumukshutva in an orderly manner. Who is a 
mumukshu ? How should an aspirant after moksha, behave 
in this world ? What should he necessarily know ? What 
should he aspire for? These have been discussed in great detail 
in this section - Mumukshutvadhikara. As a pre-requisite for 
gaining the mumukshutva, Desika has described in the earlier 
section that (1) one should decide the utmost essence or the 
sarathama knowledge; (2) the fundamental relationship of 
the jivatma with paramatman, as shesha and sheshi; (3) one 
should have a perfect knowledge of the five truths 
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(arthapanchaka); (4) the essential nature of the three realities 
viz. the jivatman, matter and Ishvara as well as their mutual 
relationship and the truth of the nature of the Supreme Deity, 
who is to be worshipped and sought as a refuge. With these 
preliminary understandings, an aspirant will be able to know 
the nature of matter and its wonderful way of binding the 
souls down to samsara, the nature of the jivatman - who is a 
jnanananda swarupa and who is subservient to the one 
Supreme Lord and his true destiny of attaining the eternal 
service of the Supreme Divinity. It is necessary that he should 
have a decisive knowledge of the nature of the Supreme Deity 
whom he has to worship and gain, through supreme devotion 
and self-surrender. This will enable him to concentrate on the 
means of attainment of that Supreme Deity. Such an aspirant 
would be wholly displeased with the nearest world at hand 
and he would not bear to be imprisoned any more in the 
mortal body. He would yearn to free himself from the 
bondage of matter. 

Desika outlines in this chapter - Mumukshutvadhikara - 
very clearly how one should develop dispassion towards the 
world and how one should have an earnest desire to attain the 
Supreme Faramatman. In the introductory verse, Desika 
exhorts humanity to develop a keen desire to free oneself 
from the clutches of matter. 

<^’ S U'4 

c&Hl'twM I 

When one realises the following firmly that 


84 


Essence of Srimad Rahasyatraya Saram 


I Everything in this world is subjected to the limitation of 
time. Destruction is the destiny of all things in this world. 
They arc all swept away by the huge flood of time causing 
birth, death, oldage etc. again and again. Even people 
who live very long arc destined to die one day. 

II The subtle matter undergoes change incessantly and 
evolves in the form of indriyas, objects and other things 
resulting in the shielding of Reality. 

III The pleasure of this world as well as the other world are 
full of defects. They arc little, impermanent, they arc 
obtained through dukha or pain, they are mixed with 
sorrow, they lead to sorrow, are the causes of perverse 
knowledge and they are opposed to the experience of the 
nature of the bliss of the atman. 

IV They are leading to the experience of the great suffering 
'of sorrow in 'naraka' which is similar to the terrible 

cauldron of blazing fire, though they appear pleasant at 
the present time. 

V The true nature of his own self and Paramatman and the 
inescapable relationship of shesha-sheshi bhava. 

VI That immaterial abode, the abode of the Supreme 
Paramatman which he is going to attain and which is 
bereft of any defect and which is agreeable to the 
experience of the Divine. 

VII The body which he is now having is just like a prison 
obstructing him from the true experience of himself and 
the Paramatman by limiting his consciousness. 

Such an aspirant who has gained this kind of knowledge would 

never bear even for a moment to be bound like that by the body 
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The scriptures that teach the real nature of the Individual 
Self, matter and Paramatman, exhort man to act without delay 
in such a way that he will not be born again. 

"Beginning from the world of Brahma, all these worlds 
are full of defects. It is on account of this reason that the wise 
do not desire to gain heaven or svarga." 

Desika has described in detail the characteristics of 
persons who are competent to become aspirants after 
liberation, as follows : - 

1. One should know from the spiritual texts that the 
essential nature of the atman is self-luipinosity and 
consciousness. The atman is endowed with knowership, 
doership, enjoyership and the nature of being associated 
with a body. His atman is 'ami' or atomic in nature, 
eternal, without any parts, and he is bereft of any kind of 
expansion or diminution, not possible of being cut or 
burnt or dried up, whereas the body is different and 
distinct from his self. He should have a general 
understanding that he is liable to be born with different 
bodies. Being endowed with this knowledge, he will be 
fit to gain the ultimate object of life. 

2. He must be fully aware of the fact that he is different and 
distinct from Isvara on account of the fact of his utter 
dependence upon the Lord. One who realises that he is 
supported, ruled over by the Lord and used for the 
purposes of Lord himself, will realise that one should 
yearn for the attainment of the glory of divine service. 
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The aspirant should be well aware of his alpa-shaktitva 
and ajflana and having an inauspicious body. 

3. He must get rid of the five kinds of 'ahankara' as shown 
below after reflecting upon the true nature reflected in 
the third letter of the first word of the Mulamantra. 

in 1 

a. The ahankara that ensues on account of his relation with 
the body and those that are related to his body such as 
children and others. 

b. The illusion that he has mastery over his own self and 
the quality of that self. 

c. He should get rid of the illusion that he is shesha or 
subservient to others. 

d. He should also get rid of the illusion that he is the cause 
of his protection independent of others i.e. having 
'nirapeksha-swantra' in his own 'rakshana-vyapara'. 

e. He must free himself from the illusion of the form of his 
independent doership and independent enjoyership i.e. 
Swadhina Kartrutva and Swadhina Bhoktrutva. 
Likewise, he must get rid of the illusion of the nature of 
Swartha Kartrutva and Swartha Bhoktrutva, i.e. doership 
and enjoyership for one's own benefit. 

4. Such a person will realise that the experience of the 
objects of this world as well of the other world consisting 
of non-sentient things are little (alpa), impermanent 
(asthira), obtained through pain and suffering (duhka- 
mulatva), it is mixed with sorrow (duhka-mishra), 
resulting in sorrow (duhka-udarka), the cause of perverse 
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beliefs (viparita-abhimana-mula) and opposed to the 
experience of the natural bliss (swabhavika-ananda- 
virudha). 

5. Similarly, he has to realise that the experience of the pure 
atman (unconnected with matter) is also having its own 
defects as it is deprived of the infinite bliss of divine 
communion. 

6. When a person reflects upon these factors, mentioned 
above, he will come to a definite decision that he should 
turn away from all activities that lead to re-birth in this 
universe, and he renounces interest in all these things 
and will be engaging himself in Nivritti-Dharma. Such a 
person is an adhikarin or aspirant of moksha. 

This has been expounded by savants differently for 
exhorting man to have a breach with the nearest world at 
hand and to have a positive and genuine turn towards gaining 
liberation. The Alwar says like this - "they are of very little 
essence; having experienced them, I have given up all of them" 
(t.m. 3-2-6) "having experienced the objects of the five senses, 
I have realised that the pleasure from the objects is very little." 
(t.m. 4-6-10) 

The Gita says - 'the fruit of all those ignorant people 
becomes little and they end at a particular time' (Gita 7-23). 
'Having come upon this world which is full of sorrow and 
impermanence, worship me alone to get rid of it'. (Gita 9- 
33). 'Having heard that the most mighty, the most valiant and 
the most wealthy have all been swept away by the floods of 
time, and nothing of them, other than their names, being left 
behind, a wise person will not become attached to a wife or a 
house or a land or money'. "Even in heaven, one will not have 
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happiness, as he is ever afraid of a fall due to exhaustion of 
that punya." 'These defects are found in respect of all these 
worlds beginning with the world of Brahma. That is why 
wise people do not desire the attainment of swarga." "The 
Supreme Abode of Vishnu, is above the abode of the four- 
faced-Brahma. It is pure, eternal and luminous and known as 
'Brahman' itself." The unwise that are devoted to the objects 
of the world, never reach that place." "All these abodes arc 
verily hells, when compared with the Supreme Abode of 
Paramatman." 

These authorities make it clear that all things other than 
the attainment and experience of Paramatman are subjected 
to defects. So, a discriminating person should turn away from 
all activities leading to worldly attainments and seek whole¬ 
heartedly that means by which he attains immortality. 

Such a person who has developed an aspiration for 
gaining liberation from samsara, should adopt the appropriate 
means for gaining moksha. Knowledge should be translated 
into appropriate action. This kind of anushthana or practice, 
will be in accordance with one's refinement of mind that is 
gained by the teaching of all great preceptors. Sadupadesha is 
absolutely essential for leading one to the performance of the 
appropriate spiritual discipline for attainment of the highest 
object of life. One should engage himself in the Parama- 
Purusha-Anushthana, without any delay according to his 
ability and the instruction of the teachers. Desika quotes here 
a verse which is very meaningful. - 
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"A person should behave in this world having unison 
with his attire, speech and action according to his age, 
profession, wealth, knowledge and birth”. This implies that a 
person who has gained rare knowledge from the preceptors 
should act accordingly. 

In the ultimate analysis, it may be said that it is only 
through Lord's grace that one will be born as a human being, 
will get a suitable teacher through whom he gains spiritual 
wisdom and becomes a mumukshu and adopts the necessary 
means for attainment of liberation. 
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CHAPTER - VIII 
Adhikari Vibhagadhikara 

After describing the essential requirements for 
becoming a genuine seeker of moksha or liberation, Desika 
has described in this section, that there are two kinds of 
aspirants after moksha. Adhikarin means one who is 
competent and fit for undertaking spiritual discipline for 
gaining moksha. These aspirants are of two kinds. Both these 
kinds of aspirants are engaged in Nivritti Dharma and they 
are (1) those who adopt self surrender directly for 
attainment of moksha and (2) those that surrender unto the 
Lord for gaining liberation through Bhakti Yoga or Upasana. 
One is adopting prapatti or self-surrender as a direct means 
and the other one will be performing surrender as an 
accessory to upasana or Bhakti Yoga. Both these are 
'prapannas' as well as 'Bhaktas. 1 

The idea is that prapatti which is an independent means 
to moksha is necessarily having the aspect of Bhakti or 
Supreme Love for God. Without Bhakti, there cannot be 
prapatti. Similarly, Bhakti Yoga which is of the form of 
continuous remembrance of the form, qualities and glory of 
the Lord, with love, becomes possible only through prapatti. 
Bhakti Yoga is called 'Sadhana' Bhakti and Prapatti is called 
'Phala' 'Bhakti' or "Sadhya" Bhakti. So, it is to be known that 
one is not exclusive of the other. Both these types of 
aspirants are called as 'Bhaktas' or Prapannas'. 

^TdWRnfrl^li cTT^fr I 

9*?Hl|£n ^ I 
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In this treatise, Desika is expounding the essentials of 
prapatti or self-surrender as a direct means at the feet of the 
Lord for attainment of moksha and therefore, works out the 
particulars to be noted as related to 'Prapatti' mainly. 

Prapatti is of three forms i.e. Ukthinishta or devoted to 
the essential form of uttering the words of surrender; 
Acharya-nishta or taking refuge with the preceptor and 
entrusting the responsibility of surrendering unto the Lord 
to be actuated through the Acharya or preceptor; the third 
form is 'Swanishta' or being steadfast in surrendering unto 
the Lord by himself as one will be equipped with the 
necessary knowledge and the procedure of surrender. Now, 
we will briefly note the important characteristics of each one 
of these forms. 

TJkthinishta' - An aspirant who has clear conviction that 
there is no saviour for him other than the Supreme Lord and 
who has realised his utter helplessness, but is not having a 
clear notion of the accessories of prapatti such as aanukulya- 
sankalpa and others, seeks the mediation of an Acharya, and 
utters the words of surrender unto the Lord, as the Lord 
clearly knows his prayer, as taught by his preceptor. 

Here, there is an effort on the part of the aspirant in 
repeating the words of surrender with full faith in the saving 
grace of the Lord, as taught by the compassionate preceptor. 
It is similar to the fact of some subordinate young prince 
surrendering unto an emperor with the words taught by his 
nurses. Though they may not understand the meanings of 
these words, the Lord understands their desire and grants 
them whatever is prayed for. Desika gives the example of 
brahmacharins getting from virtuous people by uttering 
even if they did not know the meaning of 
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that sentence. As pointed out by Ramanuja in 'Sharanagati- 
Gadya’, c^l’ The Lord will 

compassionately become pleased with such statements of 
surrender and grants them whatever is desired. This is 
certainly yielding the result, as there is genuine appeal to the 
Lord for mercy and for grant of liberation. When one 
surrenders in whatever manner it may be, the Lord is sure 
to protect him. 

Acharya-Nishta - A person who has definite 
understanding that he cannot save himself and that his 
protection is possible only through the grace of the Lord, 
but has not the understanding of the way of surrendering 
unto the Lord, takes refuge with full faith in his preceptor 
and begs of him to entrust the Lord with the burden of 
protecting him and granting him moksha. In other words, 
he gives the power of attorney to his Acharya, and will have 
full faith in his Acharya. The Acharya on the other hand, 
entrusts the Lord with the burden of protection of that soul 
on behalf of that soul. Here, the Acharya secures liberation 
for that soul from the Lord and that person has only to 
entrust the responsibility of getting his liberation, with 
Acharya with full faith. 

Any one of these ways of surrender is sure to secure the 
emancipation of the atman. When one takes refuge with the 
Acharya, his protection is included in the surrender of the 
Acharya unto the Lord inclusive of those that belong to him. 

A famous statement is quoted by Desika here 

'There is a doubt whether a person who is worshipping 
the Lord, gains fulfilment or not; but, there is no doubt 
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about a person who is devoted to the loving service or a 
devotee of that Lord." It may be asked how it could be 
believed that one would attain spiritual perfection by seeking 
an Acharya alone, without one's own effort for moksha ? 
For this question, the statement of Mudaliyandan, gives a 
suitable answer. When one has an association with an 
Acharya, he is sure to be saved along with that Acharya, just 
as a lion that leaps from one mount to another one, carries 
along with it the worms or other beings taking refuge in its 
body in the same way, when Sri Bhashyakarar crosses over 
samsara, we will also cross over samsara, if we are closely 
devoted to Bhashyakarar. This is an example to impress on 
the point that the relationship with the Acharya is of utmost 
importance and the prime cause of gaining salvation. Desika 
has given an example in 'Nyasa-Tilaka' where he extols the 
role of an Acharya, and significance of an Acharya Nishta'. 

cTCFTl 

cdrH'yiHl rTCT il II 

"As a blind person, who is under the care of a non¬ 
blind person, moves safely; similarly when a lame person is 
taken from place to place, being carried in a boat by a 
boatman; even as the children of a servant serving a king 
enjoy the good things even though they are not acquainted 
with the king, in the same way, the compassionate Acharya 
will become capable of causing the attainment of thyself 
O 'Ranganatha. 1 

This statement of Desika, makes dear the efficacy of 
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Acharya-Nishta. Here, the desire to attain the Lord is strong; 
but, the Acharya alone is capable of making the desire 
fulfilled. The first simile is an illustration to point out that 
he is not having necessary knowledge. The second 
illustration is an example to point out that he has no ability 
or shakti and the third example is to point out that there is 
absence of knowledge and ability. 

The first example illustrates the 'Ukti-nishta'; the second 
example is illustrating 'Acharya-nishta', who are saved by the 
preceptor on his own request and the third one is pointing 
out those people who are the objects of compassion to the 
preceptor even when an aspirant has not made a formal 
prayer. 

It is an established fact that the Lord does not grant 
moksha to one, unless one surrenders unto the Lord in some 
way or other, whether the act of surrendering is performed 
by oneself or it is performed by some other person on behalf 
of one. Unless one surrenders unto the Lord, seeking 
protection with a prayer, one will not be saved. Suppose a 
person has respect and reverance towards a bhagavatha or 
even when one lives in a holy place, it may be asked whether 
the Lord would not save him. "Is it not said that taking 
refuge with a bhagavatha would lead to moksha There is 
a statement as follows 

% iKIlwQ dfii*ufl: II 

One who seeks the grace of a vaishnava, whether he is 
a man or a bird or an animal, he will attain the abode of 
Vishnu by that vaishnava-samashraya alone. 
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"The people who live in the domain of king, are to be 
protected by the king, whether they live in the city or in the 
forest." The sages of Dandaka forest said so to Sri Rama. 
Nammalwar says that Sri Rama took along with him all the 
moving and non-moving entities to santanika loka. From 
these, does it not become clear that 'bhagavatabhimana' and 
'bhagavadvishayavasa' would lead to the attainment of the 
Supreme Paramatman? Dcsika points out that these'viz. 
'Bhagavatabhimana' and 'Bhagavadvishayavasa' will be 
helpful to one in causing an urgency in attaining Brahman. 
It is to be noted that this kind of 'Bhagavatabhimana' and 
others will influence one, either to surrender directly unto 
the Lord or through the preceptor, either earlier or later. 
This kind of relationship with prapatti or bhakti will be 

caused by such causes viz. and 

The decided opinion of the masters is that moksha is 
possible only by prapatti. Prapatti as already pointed out, is 
Sadvaraka or Advaraka. 

If one adopts the means of upasana, that meditation 
becomes more and more intense in course of time. For one 
who has surrendered for moksha itself, it will cause an 
urgency in attainment of godhead by promoting loving 
service to the Lord so long as he is stationed here. This is 
how 'Bhagavathabhimana' and 'Bhagavadvishayavasa' will be 
helpful for the sadhaka. 

The means of Bhaktiyoga or Upasana and the means of 
surrender, arc differently contributing to the attainment of 
the Supreme Goal. The Upasaka is capable of practising 
Karmayoga, Jnanayoga and Bhaktiyoga, and so is not an 
"akinchana" or utterly helpless person. He performs 
surrender for the completion of his upasana. Such an 
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aspirant will attain the moksha, the fruit of upasana, at the 
end of the exhaustion of the prarabdha karma, duly having 
'Antima Pratyaya' or final vivid perception of the Lord. He 
has to wait for the exhaustion by experience of the prarabdha 
karma and he would bear that delay. This kind of upasana is 
possible for only the higher three castes and he has to 
practise it continuously till the fruit is gained. 

A person who practises surrender directly for moksha, 
has to perform surrender only once. All beings are qualified 
for this kind of self-surrender. This surrender is capable of 
averting all sins. It is the means of attaining all objects of 
desire. It is easy to perform, because it does not involve the 
performance of elaborate accessories of upasana such as 
Karmayoga, Jnanayoga and Astangayoga and others. The 
final vision or 'Antima Pratyaya' will be granted by the Lord 
himself at the right moment of his own accord. This prapatti 
is sure to result without delay and there are no obstructions 
for it. It is just like the Brahmastra and does not require any 
other sub-means. A person who adopts this means direedy 
or through an Acharya, will be having that satisfaction of 
experiencing the Lord from the very moment of surrender. 
Such a 'prapanna' would attain liberation at the fall of his 
body in that life. He will be enjoying the bliss of 
communion with the Lord in this world itself in the form of 
Archavatara. 

Prapatti is a means for attainment of all kinds of fruits 
worldly and other worldly, just as Bhaktiyoga. The sages of 
yore have declared that an aspirant can gain any object of his 
desire through prapatti. It is declared in the verse given below: 

dWlRf: efSTT | 

wi n 
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In this verse, it is stated that an 'Artha', 'Artharthi', 
'Kaivalyarthi' and 'Moksharthi' will not be able to gain their 

object of desire, until they surrender unto the Lord. 3TTf4:’ 
signifies an 'Artha' who is sorrowing for having not gained 
the lost wealth. 'Vancha' signifies the desire to gain new 
wealth. 'Moha' implies the illusion of the body being 
considered as atman, when that is destroyed, he will realise 
his pure self. *3^3’ signifies the misery of the form of not 
experiencing the Lord. That kind of miser)' will end when 
surrendering unto the Lord. 

It is declared in the shastras that a Trapanna’ is more 
celebrated than a 'Karmayogin' or a 'Jnanayogin' or a 
'Bhaktiyogin' by virtue of the fact that he has entrusted the 
burden of his protection unto the Lord Himself with 
supreme faith and remains fearless and careless. 

fr * ~\ rs n i**n 

3^51 cfiTUdHWH I 

Those who are engaged in Karmayoga or Jnanayoga or 
Bhaktiyoga, are not worthy of a croreth part of the celebrity 
of a prapanna. 'Satkarmaniratah 1 signifies Karmayogin; 
'Sankhya' signifies Jnanayogin and 'Yogavidah' points out 
Bhaktiyogin. The 'Sharanasta' is the Prapanna. The greatness 
of the "Prapanna" is pointed out here and not a censure of 
the other yogins. The analog)' of 'Nahininda Nyaya' is to be 
understood here. The other three yogins are not decried, but 
prapatti is glorified and this kind of discrimination is caused 
by the punya that is done by such aspirants. 

So long as they are embodied in this world, there may 
be difference in the 'kainkarya' they offer to the Lord. For 
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this, the difference in their desire, is the cause. This 
difference in desire is due to their prarabdha sukrutha. But, 
there is no difference in the experience of bliss when one 
reaches the Supreme Abode at the end or the fall of the final 
body. All the released have the same amount of blissful 
experience. Another significant factor is that, all these 
prapannas or bhaktas are subordinated to the Lord in the 
same way. The substance of this chapter is summarised in 
one Sanskrit verse at the end of the chapter 

jimuwhi ftFSPR 

1 ! 

The Lord does not accord His abode to those who are 
other than prapannas. The prapannas are (on account of the 
difference in their 'Sucharita' or Punya) - two-fold viz. one 
who is utterly helpless 'Akinchana' and the other who can 
perform the means of 'Sadhana' ie. 'Sakinchana'. For one 
who is a Bhaktiyogi or a 'Sadvaraka-Prapanna', there is delay 
in attainment of the godhead but there is plenty of the bliss 
of loving service to the Lord here. For the other i.e. 
'Advaraka-Prapanna', or 'Sadhya-Bhakta', the attainment of 
the God will be without delay, but here the bliss of divine 
experience will be limited, as it is limited to that body Thus, 
both of them attain the Lord at different periods according 
to their sadhana. 
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CHAPTER - EX 
U payavibhagadhikar a 

After describing the different kinds of aspirants after 
liberation, that undertake the means of attainment of the 
Lord in general, in this chapter, the two significant means of 
attainment of paramatman are expounded. The two means 
are 'Bhakti' and Trapani'. "I can be attained through supreme 
devotion to me or surrender unto me; I cannot be attained 
by any other means" says the Lord. In this section, the main 
features of these two moksha-upayas are outlined. It is also 
pointed out here that Karmayoga and Jnanayoga are not 
independent means of attainment of godhead. They are 
accessories to Bhaktiyoga. That Bhaktiyoga can be possible 
of commencement and completion only through self¬ 
surrender unto the Lord. Even for becoming an upasaka or 
a prapanna, the grace of the Lord is absolutely necessary. In 
the ultimate analysis, the Supreme Lord Himself is the 
means to His attainment. All these points are spelt in the 

introductory verse of this section. 

SWcr^l 1 

foR tRlft f^l: II 

The meaning of this verse is given below:- 

'That Supreme Lord is declared by the Upanishads as 
the sole means of his attainment. Self-surrender and intense 
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meditation are meant for awakening his mercy and gaining 
his grace. An aspirant is blessed to adopt either of these two 
means on account of immense merit or punya. Even when 
there is such great merit on the part of the aspirant, it is 
only on account of the Supreme Lord, who is the root-cause 
of adopting such a means." 

The Upanishads expound that He is the granter of 
immortality. 

These statements establish that the Lord alone is the 
ultimate means for His attainment. It may be asked then, 
where is the need for Bhakti or Prapatti? If it is admitted 
that these also are means of attainment, then the vedic 
declaration that He alone is the means of attainment 
becomes contradictory. So, it is declared here that these 
means arc necessary for getting rid of His displeasure, which 
is an obstacle to his attainment. The Lord is displeased and 
has willed to punish those who have transgressed the divine 
command from beginningless time. For gaining his mercy, 
and for averting His anger, this kind of intense devotion 
with love or surrender with supreme faith is helpful. From 
this the fact of the Lord alone being the 'upaya' is 
established. 

TTtatffWft’, ‘jTf^rT: MriWKIct 

These scriptural statements affirm that Bhakti and 
Prapatti are meant for 'Nigraha-rupa Kalushya Nivriti' and 
in the absence of these, the Lord will not shower his grace. 
It is also pointed out here, that one gains this kind of 



Upayavibhagadhikara 


103 


knowledge on account of the grace of that Supreme 
Paramatman himself, who becomes pleased with some good 
act done knowingly or unknowingly by a person. It is on 
account of the grace of the Lord that one will be blessed 
with an Acharya at the proper time, who enlightens him and 
leads to the adoption of some means of liberation. So, the 
fact of the Lord alone being the means of His attainment, is 
established. 

In this section, the two main means of attainment of 
God, viz. Bhakti and Prapatti arc described. The difference 
between 'Upaya' and 'Upeya' is first mentioned. The 'Upaya' 
is defined as a kind of Jnana Vikasa Vishesha, that means 
extension of a particular kind of knowledge. The Upeya' or 
the object of attainment, is also defined as a kind of 
extension of knowledge. The particular extension of 
knowledge which happens to be 'Upaya' or means is - 

1. Karana Sapeksha or dependent upon the functions of 
the indriyas; 

2. Shastra vihita or ordained by the scriptures and related 
to the Supreme Brahman as its object, as necessarily 
qualified by the five (Swarupa Nirupaka Dharma) 
characteristics such as Satyatva, Jnanatva, Anantatva, 
Amalatva and Anandatva, and as qualified by the 
qualities that are to be particularly meditated upon in 
the several types of upasanas, and as qualified by an 
auspicious divine form. This is related necessarily to 
Brahman. 

The particular extension of knowledge as related to the 
'Upeya' or die object of attainment is (1) Karana-Nirapekshah 
- not depending upon the functioning of the indriyas; 
(2) Swabhavaprapta or attaining according to its nature and 
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(3) paripurna Brahman - being the object characterised by 
all auspicious qualities and vibhutis. 

The 'Upaya’ Jnana Vikasa and 'Upeya' Jnana Vikasa are 
both having Brahman as their object. The meditation upon 
the qualities that are prescribed in each type of meditation, 
qualify the ’upaya' jnana. One has to meditate upon Brahman 
as prescribed in the respective mode of upasana. This is 
'Karana-Sapeksha' or requiring the function of indriyas and 
it should be as prescribed in the shastra. This kind of 
extension of knowledge is the upaya jnana. 

The upeya jnana is also related to Supreme Brahman 
and for this kind of extension of knowledge, there is no need 
of the body as it is related to the liberated one, the mukta. 
Though the mukta has an 'Aprakrita' sharira, there is no need 
for the body for extension of knowledge. It is 'swabhava- 
prapta' as obstruction will have been cleared, and it is 
naturally attained. It is related to 'Paripurna Brahman’ as 
qualified by all auspicious qualities, and vibhutis. When a 
person meditates on Brahman, he meditates upon certain 
qualities that are required to be meditated upon, in that type 
of meditation. He is not meditating upon all auspicious 
qualities; but, when he attains Brahman, he does not 
experience Brahman as conditioned by only those qualities 
on which he meditated. Instead, he experiences Brahman 
with all his perfections. 

Vedantha Desika has expounded here that the upaya or 
the means of attainment of Brahman is a particular kind of 
extension of knowledge. Upaya or means of attainment, is 
also a kind of knowledge which assumes the form of vivid 
perception of the object of attainment 'Darshana- 
Samanakaratapanna-jnanam' is the upaya. Here the objectof 
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meditation is Brahman alone. That is the knowledge related 
to Brahman, as prescribed in the several ways of upasana. 
For example, in 'Dahara-vidya', the upasaka meditates upon 
dahara or Brahman along with the eight auspicious qualities 
that are prescribed in that mode of upasana. In addition to 
this, he has to meditate upon the five swarupa-nirupaka- 
dharmas or the characteristics that determine the essential 
nature of Brahman, such as satyatva, jnanatva, anantatva, 
anandatva and amalatva. This kind of particular extension of 
knowledge as related to Brahman the object of meditation, 
is the upaya. This depends upon the function of the indriyas 
of the upasaka, and as it is ordained in the shastras thus. 
Even here, one has to meditate upon Brahman, as 
characterised by a divine auspicious form. Thus, the upaya, 
is a kind of extension of knowledge. 

The Upeya Jnana is also having the Supreme Brahman 
itself as its object, that relates to the Paripurna Brahma 
Vishaya. This extension of knowledge is not karana- 
sapeksha. It does not depend upon the activity of the 
indriyas of the upasaka. It is self-established. It is related to 
Brahman as qualified by all perfections. This is the 'Bhogya' 
or the object of experience that is gained by the aspirant 
through his meditation. So, this is the 'Phala' or the 'Prapati' 
of attainment. This is upeya on account of it being the object 
of attainment. The upayajnanam is the Paramatman himself 
as He is the 'Phalaprada' or the granter of the result. The 
difference between these two aspects of knowledge related 
to Brahman is this - (1) one is phalaprada i.c. related to 
Brahman who is the bestower of the result of upasana and 
(2) the other one is bhogya or the object of experience. 

A doubt may arise here. According to the Tatkratu- 
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Nyaya, which ordains that one attains the results as he 
meditates here, should an aspirant not attain only Brahman 
as qualified by the particular qualities, which alone the 
sadhaka meditates upon in his upasana here. To illustrate, 
should not a Dahara-Upasaka attain Brahman as qualified 
by eight qualities alone ? How can it be said that he attains 
Paripuma Brahman. This doubt is cleared as follows 

The Tatkratu-Nyaya here points out that he will 
necessarily attain Brahman as qualified by those qualities 
which he meditated upon in his Upasana; but, it does not 
exclude other auspicious qualities with which Brahman is 
necessarily qualified. So, it is concluded here that though an 
aspirant meditates upon Brahman as qualified by the 
prescribed qualities in the respective upasanas, he will attain 
Brahman as qualified by all auspicious qualities. 

*TT tTrSRJ WIP II 

The blissful experience of Brahman in the state of 
liberation, overflows in the form of eternal divine service to 
the Lord, and so it is declared that Nitya Kainkarya or 
eternal divine service to the Lord, is the object of attainment. 

As the Supreme Lord is the object of knowledge of the 
form of both the means and the goal, he is declared as the 
means and fruit - upaya and upeya. He is upaya, as he is 
Phalaprada. He is upeya, as he is Bhogya. The fact of 
Brahman being the upaya of an upasaka, is explained thus. 
But, how is he the upaya in the case of prapanna who is 
performing self-surrender directly for moksha ? In the case 
of such a prapanna, the Paramatman is placed as a substitute 
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to Bhakdyoga, and he is prayed to get the fruit on behalf of 
the aspirant. Not only this, even for a Bhakti Yogin, even 
from the very beginning of his sadhana - commencing with 
karmayoga and others and upto the fulfilment of the 
completion of the sadhana, Paramatman, who is pleased 
with his surrender, will see that all those obstructions are 
cleared and causing the enhancement of satva, he will see 
that the means of upasana will become fruitful. 

Desika explains further the essential nature of different 
spiritual disciplines such as Karmayoga, Jnanayoga and 
others. When a person realises his self through the discipline 
or Karmayoga and Jnanayoga, he becomes qualified for 
Bhaktiyoga. Karmayoga is the performance of a particular 
karma that is possible for him, without having the 
attachment of kartrutva and phala and sambandha along 
with the performance of the ordained duties i.e. Nitya, 
Naimittika and Kamya, with the essential knowledge of the 
jivatman and ^paramatman gained from the shastras. Hpf 
<Wfu| I fcCTTft: II That 

particular chosen karma should be performed without any 
desire in the fruit thereof and as worship of the Lord 
regularly till it becomes fruitful. It is necessary that one 
should surrender unto the Lord for success in Karmayoga. 
As Karmayoga involves in itself the essential knowledge of 
the jivatman, it may directly lead to the experience of the 
jivatman, or it may lead to that realisation of the jivatman 
through Jnanayoga. 

Jnanayoga is the incessant remembrance of the essential 
nature of the jivatman who is different and distinct from the 
matter and who is the body of Paramatman by virtue of his 
being supported, ruled over and used for His own purposes 
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invariably. This can be done only when one has gained 
victory over the mind through karmayoga. Even while 
performing Jnanayoga, one should pray and surrender unto 
the Lord ‘*R: WFV E Wtd When an 

aspirant realises the true nature of his atman through yoga 
gained through Karmayoga and Jnanayoga, he becomes 
qualified for Bhaktiyoga. If he is not tempted by the 
happiness or the joy of the experience of the mere atman 
(Kevala Atmanubhava Sukham) which discards the thirst for 
the experience of the objects of the world, he will yearn for 
the attainment of paramatman. This self experience and 
realisation of the self is a necessary accessory to Bhaktiyoga, 
as a transparent case is helpful to see the gem inside. 
Likewise, the vivid vision of the jivatman, who happens to 
be the body of Paramatman, is very helpful to become a 
Bhaktiyogin. When the aspirant realises that his essential 
nature is subservient to the Lord and his ultimate object of 
attainment is the Supreme Paramatman, who is his innersclf, 
he gains the necessary qualification for becoming a 
Bhaktiyogin. 

Thus Jnanayoga is as taught in the Gita - reflection 
upon the pure nature of the Jivatman. It is not the 
meditation upon the oneness of the atman or meditation 
upon Paramatman. As it is clearly mentioned that one 
becomes qualified for Bhaktiyoga only when he realises that 
he is seshabhuta or utterly subservient to the Supreme Lord, 
it is established that Jnanayoga mentioned here is related to 
the meditation upon the Jivatman. 

Bhaktiyoga is the continuous loving remembrance of 
the essential nature, divine form, auspicious qualities and 
glories of Paramatman, who is the one independent reality, 
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not subordinated to anyone whatsoever. The Lord is 
established in himself and he is not subordinate or 
subservient to any other person. Every other entity, sentient 
or non-sentient, is supported, ruled over and used for his 
own purposes by Paramatman. 

This kind of reflection or remembrance is a continuous 
process just like a stream of oil poured from one vessel to 
another. This will be of the form of vivid perception of the 
Lord. This kind of remembrance should be similar to the 
vivid perception of the Lord. This, due to its intensity, will 
result in direct vivid perception of the Lord. How long 
should one practise this ? This should be practised day in 
and day out, until the day, he passes from the body through 
'archiradi' to attain Paramapada. This meditation is a Janana- 
Santati-Vishesha or a series of a particular kind of knowledge 
of Paramatman which culminates in the final remembrance 
of the Lord. 

This Bhaktiyoga is to be supported by various 
accessories such as the performance of the Varna-Ashrama 
Dharmas, the ordained duties of one's station in life, by 
which one will enhance his satva, subduing rajas and tamas. 
This Bhaktiyoga is a means for attainment of all the four 
objects of life, according to one's own desire. The Lord 
declares in the Gita that a Jnani who has single devotion 
towards the Lord and is ever united with the Lord is most 
celebrated. All others, aspiring for wealth or self-experience, 
are missing the ultimate object of life that is liberation from 
samsara. The attainment of others is only transient and little. 

Bhaktiyoga which is prescribed as the means for 
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moksha is called by the name 'Para-Bhakti'. 'Samanya-Bhakti' 
or love towards the Lord, which is generated on account of 
association with the virtuous, will be the cause of 'Para- 
Bhakti'. For gaining this 'Para-Bhakti', one has to gain the 
knowledge of the reality through the shastras, practise 
Karmayoga, Jnanayoga and gain realisation of the true 
nature of the jivatman through yoga. This 'Para-Bhakti' leads 
to a strong and intensive desire to realise the Lord. The 
aspirant then implores the Lord to show himself, as He is, 
one day. This is the stage of 'Para-Bhakti'. 

The next stage is called "Para-Jnanam’. This is the 
'Paripurna Sakshatkara' or wholesome realisation of the 
Lord, that is granted by the Lord for a shortwhile, by his 
benign grace awakened by the intense desire of the aspirant. 

The next and most important stage of Bhaktiyoga is 
'Parama-Bhakti'. This is infinite love for the Lord, which 
cannot rest without realising him always. When an aspirant 
has a flash of the realisation of the Supreme Paramatman, 
which is of infinite bliss, he cannot contain himself without 
gaining him eternally. He feels great affliction, just as a 
highly thirsty person feels, when he sees a lake. He would 
like to quench his thirst by attaining it. Similarly, an aspirant 
in the state of Parama-Bhakti, will have such a strong desire 
that he cannot bear himself without experiencing the Lord 
even for a moment. Nammalwar has expressed his anguish 

in the decad I He will cry and implore for 

immediate realisation of the Lord piteously, that the Lord 
cannot turn down his prayer. This Parama-Bhakti causes an 
urgency or 'tvaratishaya' in the Lord that he grants his 
eternal union to the aspirant and enables him to gain 
liberation by fulfilling his intense desire. 
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This Bhaktiyoga can be practised by the three higher 
castes, and is not possible of being undertaken by others. 
This Bhaktiyoga is a direct means to the attainment of 
Paramatman. This yoga also, is possible only when a person 
surrenders unto the Lord and prays for his grace for 
commencement of Bhaktiyoga and also for completion of 
Bhaktiyoga. In the Gita, the Lord has ordained self-surrender 
as an 'Anga' or accessory to the practice of Bhaktiyoga. 

For those people, who are incapable of adopting the 
means of Bhaktiyoga, the shastras prescribe the means of 
prapatti or self-surrender. Four conditions are necessary for 
Bhaktiyoga - 

1) One should have the ability (or shakthi) for practising 
Bhaktiyoga ; 

2) One should have gained necessary knowledge from the 
shastras regarding the various factors; 

3) One should not have the disqualification for 
Bhaktiyoga, such as birth in the lowest order, etc. 

4) One should have the satvic patience for obtaining the 
final result after the exhaustion of all prarabdha karmas 
by experience. 

In the absence of any one of these conditions, he will 
not be qualified for Bhaktiyoga. Even among the higher 
three orders of the society, if one has deficiency in knowledge 
or ability or in both, or if one cannot bear delay in obtaining 
liberation, he is not qualified for Bhaktiyoga, and such a 
person, should realise his inability for Bhaktiyoga and should 
choose the path of prapatti, which is the direct means of 
liberation. Prapatti is a path for which all people, irrespective 
of caste, creed or colour, arc qualified. 
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Prapatti is, like Bhaktiyoga, a means for attainment of 
all desires. It stands in the place of 'Para-Bhakti' and a person 
who adopts this means, can also attain according to his 
desire, the successive stages of Para-Jnanam and others. The 
disqualification for Bhaktiyoga, happens to be the 
qualification for prapatti. 

Prapatti and Bhakti are thus meant for two different 
kinds of aspirants; though these two paths are different, they 
lead to a common goal i.e., attainment of Paramatman. The 
idea is the fruit of these two paths is the same. As upasanas 
are of different kinds, as expounded in the Upanishads and 
the Brahmasutras, for Prapatti also, various mantras have 
been prescribed by the Agamas and Samhitas. The different 
mantras are particularly used by different Acharyas, as 
authorised by the different branches of Vedas, Bhagavath- 
Shastras and Samhitas. As namaskara is of three types viz. 
Vachaka, Kayaka and Manasa i.e. through words, through 
body actions and through mind, even in prapatti, these 
differentiations are mentioned. When all the three are taken 
together, there will be a pooma-namaskara. Similarly, when 
all the three are united, there will be poorna-prapatti. 
Manasa-prapatti is of supreme importance here. 

Concluding this chapter Desika says that wise people 
take delight in the final words of the Lord Krishna spoken 
to Arjuna as ‘fTcfatrfcf TTT^E wi I 3T? f^l 

TfaRMifa ttt - 'jrm imfaPUi 

3^=’I 

Thus prapatti is expounded here as a sufficient and 
direct means to liberation as it is a necessary accessory for 
other means such as Karma, Jnana and Bhakti. 
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CHAPTER-X 
Prapatti Yogyadhikara 

In this chapter, the eligibility of an aspirant for 
performing prapatti is described. This section along with the 
succeeding two sections, forms one unit. In the twelfth 
section, the mode of performance of prapatti, along with 
the accessories, is outlined. The earlier chapters from 1 to 
11 are expounding the prerequisites that are to be known 
for self-surrender to be actuated. In this section, it is 
established that an aspirant who is incapable of practising 
Bhaktiyoga and who has no other means of salvation open 
to him, is qualified for prapatti. Even one, who is qualified 
for Bhaktiyoga, but incapable of bearing delay in attainment, 
is qualified for prapatti. 

A spiritual aspirant should have 'Arthitva' or keen sense 
of wanting along with three necessary requirements viz. 

(1) sound understanding of the essence of the shastras; 

(2) capacity to practise those teachings and (3) the 
qualifications of possessing the prescribed qualities and birth 
in the higher three varnas. All these combined with the 
strong feeling of aspiration or desire for being liberated, 
make one qualified for undertaking spiritual discipline. This 
is the general requirement for undertaking the spiritual 
discipline. This discipline is of two kinds viz. 'astangayoga' 
or bhaktiyoga and 'Shadangayoga' or Prapatti. For the 
Bhaktiyogin, he has to fulfil three conditions (1) a perfect 
understanding of the shastra that prescribes the means to be 
adopted; (2) capacity to practise that and (3) qualification 
of birth in the higher three varnas. These three make him 
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entitled to Bhaktiyoga. Whereas, regarding Prapatti, one 
should have a general understanding of (1) the means 
prescribed in the shastra; (2) ability to perform self-surrender 
and (3) inability in following any other means. 

The scriptures declare that the Lord is possible of being 
attained by prapatti. This path of spiritual discipline is 
applicable universally to all just as the cardinal virtues viz. 
satya and dharma are applicable to all people, irrespective of 
any difference in caste and others. As these virtues are 
'sarvadhikara' or related to all people, prapatti also is 
prescribed in respect of all people irrespective of any 
difference whatsoever. ^4^4 WT 

and other such vedic statements as well as the statements of 
smrithis establish that Prapatti or self-surrender, is a spiritual 
means of obtaining liberation, which applies to all castes and 
creeds. 

A person who wants to adopt 'Nyasa Vidya' for 
attaining the object of his desire, being incapable of 
following other means, or having no interest in following 
other means, should necessarily know the particulars for his 
competency. For that, two things are necessarily required: 

(1) Aspiration for obtaining the particular fruit or phala and 

(2) Capacity to practise the same. Ability is to be known in 
respect of three factors viz. a thorough knowledge of the 
shastra; ability to follow those rules and eligibility on 
account of qualities and birth. 

When a person has got 'Arthitva' or desire to gain 
liberation and when he adopts the means of prapatti for 
gaining liberation directly, he must have the knowledge of 
the inescapable relationship between himself and the 
Paramatman, as known from the shastra, even as Bhaktiyogi 
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knows. His utter helplessness or 'Akinchanatva' is to be 
particularly realised. He must be aware of his inability to 
undertake any other means such as karmayoga, jnanayoga 
and bhaktiyoga. Another particular qualification of a 
prapanna is 'Ananya-gatitva' i.e. he must be averse to objects 
of attainment other than the Supreme Paramatman. He 
should consider Paramatman alone as the sole protector and 
none other than Him. Such an aspirant will not seek the 
help of anyone other than Paramatman, nor does he seek to 
gain any object other than Paramatman. This is described as 
'Ananyopaya' and 'Ananyaprayojana'. It is said in the smrithi 
as follows 

^ ^e(dl: ^TT: | 

'Those who aspire for moksha, do not worship the 
four-faced Brahma or Rudra or any other god, and take 
refuge with them from whom only little benefit is gained." 

When a person has not an intense desire for getting 
liberated, but has interest in the continuation of the body 
and other things, and performs self-surrender for gaining 
liberation, the fact of his getting moksha will be delayed so 
long as his thirst for worldly things does not subside. Not 
bearing with delay in gaining the ultimate object of life i.e. 
liberation from samsara, is one of the important aspects of 
'Ananyagatitva'. Such an aspirant will have an unshakable 
determination that he is solely subservient to Paramatman 
alone. The ancient masters and the Alwars have given 
expression to this kind of 'Ananyagatitva' very significantly. 
Being discarded by his own father, the gods and the great 
sages, that Kakasura having gone through the three worlds, 
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came down to Rama and surrendered himself at the feet of 
Sri Rama. 

Wfiti pq ^ WI TIcl: II 

‘3T5JRCTOIHT 3Tle9I: 3$f?3R: SRfcf:’ says the great 
sage Yamunacharya. 

3T^RRTKhFI:’,‘ <Tc5TT 
T ^ cbrMch)|d^^u|||^ WMHH'Kflfcl 
says Ramanuja in Vaikuntha Gadya. This much is 
the eligibility for one to surrender unto the Lord. This 
means is open to all without any distinction of caste, creed, 
colour or sex or any other thing. 

Desika describes in the concluding verse of this chapter, 
that there will be fifteen kinds of aspirants for performing 
prapatti by virtue of having one, two, three or four of the 
conditions such as - 

1. inability to practise Bhaktiyoga 

2. not having perfect knowledge of the scriptures 

3. being disqualified by birth 

4. not bearing any delay in attainment of godhead. 

Those who are qualified for Bhaktiyoga may also adopt 
self-surrender, if they yearn to attain the highest without any 
delay. This is a means which is open to all types of aspirants. 
Such is the glory of this means. 
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CHAPTER - XI 
Parikara Vibhagadhikara 

In the previous section, the essential nature of an 
aspirant, competent to adopt this means of self-surrender, 
was described. It was also pointed out that prapatti was a 
self-sufficient and adequate means for attainment of moksha. 
It was declared that prapatti does not require the very many 
accessories that are inevitable for Bhaktiyoga. Though this 
spiritual means does not require the accessories of 
Karmayoga or Jnanayoga, Astangayoga and others, it is 
necessarily having five accessories for becoming effective and 
these accessories have been prescribed in the shruties and 
the nature of these essentials of Prapatti are described in this 
section. 

This means of attainment of moksha is described as 
'Shadvidha Sharanagati'. This does not mean that they are 
six types of 'Sharanagati', but it is verily one, called by 
different names such as 'Nikshepa', 'Bharanyasa', and Thyaga. 
This is characterised by the five accessories. This is to be 
performed once along with the five accessories as prescribed 
in the scriptures at the feet of the all compassionate Lord, 
who is the inner controller of all entities other than himself 
and who is waiting for an occasion to redeem erring 
humanity. 

*RTHT: c*TPT SHtu||i|faftrqpl || 
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The accessories for entrusting the burden of one's 
protection to the Lord, are as follows 

^yrdeKuidsn i 

TOPlftl: II 

1. Anukulya Sankalapa 

A decision on the part of the aspirant to be agreeable 
to the Lord in all his actions. 

2. Pratikulyasya Varjanam 

Giving up totally all activities that are disagreeable to 
the Lord. 

3. Karpanyam 

Realising one’s own utter helplessness to gain the object 
of his life. 

4. Maha-visbvasa 

Supreme faith in the Lord that he would surely save 

him. 

5. Goptrtva - varanam 

Choosing the Lord to be his protector with a prayer. 

The statement 'Shadvida Sharanagati', found in the verse 
quoted from 'Ahirbudhnya Samhita' - (37-28,29) does not 
prescribe 'Sharanagati' of six types; but, it signifies 
'Sharanagati', the main means characterised by its accessories, 
as in the statement 'Astangayoga', which is including the main 
factor 'Samadhi' along with the seven accessories such as 
Yama, Niyama, etc. Entrusting the burden of protection is the 
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main factor, and the other five are accessories to that. The 
Lakshmi Tantra declares definitely that the five are accessories 
to Nyasa' in the following verse 

| 

(Lakshmi Tantra 17-74) 

This means is called by different names such as 
Nikshepa', 'Nyasa', 'Samyak-Tyaga' and 'Sharanagati' and it is 
qualified by the five accessories. Taking into consideration, 
the totality of the main factor and its accessories, it is called 
'Shadangayoga'. 

These five accessories are the natural conditions that 
exhort the aspirant to offer himself to the Supreme 
Paramatman for getting protection. In the absence of any of 
these factors, the self-offering becomes impossible. 

'Anukulya Sankalpa' and 'Pratikulya Varjanam' result out 
of his *mki«4 ? MU* or the awareness that he is for the sake 
of the Paramatman alone. On account of this, he wills to 
serve the Lord in all possible ways and determines to do 
whatever is agreeable to Him and to avoid whatever 
displeases Him. He realises that the entire universe forms 
the body of the Supreme and therefore resolves to act in a 
way which is agreeable to all beings. 

'Karpanya' - or utter helplessness that is realised by one, 
is an essential factor for deserving the mercy of the Lord. 
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This is the reflection of one's own unworthiness for saving 
oneself, and it may be the absence of 'Garva' or pride that he 
is capable of saving himself. This is, in fact, a sense of 
genuine humility that will win him the mercy of the Lord. 
On account of this fact, he will not think of any means other 
than Paramatman for gaining his object of desire, and thus, 
it will be helpful for gaining 'Ananyopayata'. This heightens 
the compassion of the Paramatman, who is the protector of 
all. 

'Maha-vishvasa' or Supreme Faith in the saving grace of 
the Lord, is absolutely essential for observing Prapatti. This 
will enable the aspirant to entrust his protection to the Lord 
with unshakable confidence in Him. As this is helpful at the 
time of performing Prapatti, it will ensure the aspirant to be 
free from all cares and anxieties about his protection even 
after the performance of Prapatti. Maha-Vishvasa or 
Supreme Faith is the very fundamental factor for the 
actualisation of Prapatti. 

'Goptrtva-varanam 

One should seek the Lord to become his protector in 
very dear terms. The Lord is the granter of all benefits that 
are prayed of Him, irrespective of their being agreeable to 
Him or disagreeable i.e. whether they are 'Purushartha' or 
'Apurushartha'. The Lord grants the benefits only when He 
is prayed. One cannot get any benefit without asking for it. 
The Lakshmi Tantra points out that protection would not 
be given when it is not sought. < 3T5nf*fdT *1 T Tt c TT^’ I 

'Gorptrtva-varanam' is a submission regarding one's 
intention. ‘'fiyccicRuj tw wifayw i 
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These five accessories are most helpful at the time of 
performance of Prapatti. These are inseparable with the 
performance of Prapatti. 

Along with these accessories, one has to offer actually 
oneself to the 'Sarva-Sheshi' at the time of surrender. This 
factor or 'Atma Nikshepa' is very significant and absolutely 
necessary because without this surrender, and entrusting the 
Atman to the care of the Lord, the aspirant cannot be 
protected. The object to be saved, should be actually handed 
over to His care. This is the main factor and when the 
atman, that is to be protected, is made over to the care of 
Paramatman, the universal redeemer accepts it and surely 
protects. Having thus entrusted to the Lord, the burden of 
protection of one's self, by actually handing over to his care, 
the aspirant becomes freed from anxiety and fear. 

Desika has given two classical instances of surrender, 
selected from the Ramayana, and has illustrated how in each 
case, all these five components are to be understood. 

The first instance is the surrender of Trijata unto 
Mother Sita for obtaining protection from Sri Rama. Trijata 
urges demonesses to seek protection from Sita. She asks 

them not to speak harsh and cruel words to Sita. 

- This is indicative of'Pratikulya-varjanam'. She 
advise them to use kind and mild words I 

As speech is the very reflection of the mind, this suggests 
the accessory of 'Anukulya-sankalpa'. 'Akinchanatva' or utter 
helplessness is suggested by the statement ^ 

TPfTCTHT which indicates their utter helplessness. 

Supreme faith in Mother Sita, is suggested by the statement 
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‘s&fcn Tisf^rt Tr^eft - which implies that even 

in ease Sri Rama decides to punish some one, Sita would be 
able to make Him pleased to save the intended person. Even 
Anjaneya mentions that Sita alone would be capable of 
protecting the demonesses from Sri Rama. This is expressing 
Supreme Faith in Sita. A prayer for protecting them is made 

in the statement - "may we beg of Sita to 

protect us". Thus, the five accessories of Prapatti are 
indicated in the words of Trijata. Handing over actually the 
atman to be protected is suggested by the word, 'Pranipatha' 
found in the statement < 3T^TTTcT 

Thus all the accessories along with the entrusting the object 
to be protected, arc fully indicated in this statement. Though 
the demonesses were advised like this, to surrender 
themselves unto Sita, they did not actually surrender to Her, 
but they did not refuse the proposal. Sita, relying on the 
non-refusal alone, gave her protection to all the demonesses 

as wl ^R u l l? I 

In the instance of Vibhishana’s surrender also, all these 
five accessories as well as the major factor of entrusting the 
burden of protection can be known from the statements 
made by Vibhishana. 

Anukulya Sankalpa - or a resolution to be agreeable to 
Him - is noted in the statement, I 

Restore Sita to Rama - an advice which was made to 
Ravana. 

The statements of Vibhishana viz/ c^cetl dUiST*, 

'nRc^thl indicate Pratikulya varjanam, or refraining 

from dqjng anything disagreeable to Him. 
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Karpanyam or utter helplessness is suggested by the 
statement of Vibhishana that he has incurred the anger of 
the terrible Ravana, 'Ravana of evil designs', and 'that he has 
been ill-treated and insulted by Ravana' - 

Mahavishvasa or Supreme Faith is indicated in these 
words of Vibhishana. 

"I surrender unto the Great Rama, who is the one 
refuge of all worlds." 

Goptrtva varanam or seeking protection, and Atma- 
nivedana or actual surrender of one self to be protected, are 
indicated in the statement 


"I surrender unto Rama." 

This surrender is through a mediator or a 'Purushakara', 
as Vibhisahana prays to the 'Monkey Chief - Sugriva - to 
take him to Sri Rama for protection, in the words 
RT - offer me to the Lord without delay. 

The protection given to Vibhishana was extended to 
the four followers of his also, as they were included in his 
surrender. 

The surrender of Trijata similarly, is to be understood 
as inclusive of her close relatives and associates. 

All these factors are to be reflected upon in the dvaya 
mantra, which is the mantra followed in surrender 
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When the supreme nature of Paramatman is reflected 
some doubts may arise in our minds. Desika has pointed 
out those doubts and answered them convincingly as 
follows - 

1. The Lord is omniscient and omnipotent. 

When the Lord is of this supreme nature, how can it be 
said that he is approachable by those, who have 
committed endless sins ? 

2. He is granting the results to all people, only according 
to their respective karma. 

How can it be said that he would grant infinite benefit 
of liberation to those who have committed infinite 
offences ? 

3. He is never looking forward for any benefit from any 
one. 

How can it be said that he would grant the Supreme 
benefit to one who has done very litde effort ? 

4. He is not granting prayers quickly , as any other petty 
gods. 

How can it be said that he would bestow on them 
without delay the Highest Benefit ? 

5. There is no one equal to Him or greater than Him, and 
He is the Lord of all. 

Is it proper to say that he would grant the Highest 
Benefit to all without considering their differences > 

These five doubts about the nature and grace of the 
Lord, are cleared on the basis of the truths signified by the 
words of the dvaya mantra. 
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When one reflects upon the five factors viz., (1) 
Purushakara; (2) Sambandha (or relationship) (3) Guna (or 
auspicious qualities); 4) Vyapara (or functioning) and (5) 
Prayojana (or benefit) that are taught by the dvaya mantra, 
the above doubts get cleared. 

Though the Lord is omnipotent. He is inseparably 
associated with Goddess Sri Mahalakshmi, who is the 
purushakara or a mediatrix. On account of the mediation of 
Goddess Sri, the Lord will, as in the case of the attendants 
in the inner apartment, excuse all offences that are 
obstructions to approach Him. He will not see the faults of 
those that surrender unto Him on account of the 
intervention of Sri, which He cannot turn down. So, one 
who surrenders unto Him, can approach Him. The mother, 
who is full of affection for humanity never knows 
punishment and she pleads on behalf of erring humanity, 
with the Lord and secures our protection. So, one need not 
feel that he cannot approach the Supreme Lord on account 
of one's own transgression of divine law. 

The second doubt is that the Lord awards the fruits of 
karma, according to their merits, and therefore. He does not 
grant the infinite benefit of moksha to those who have 
committed infinite sins that are obstructions for the 
attainment of the highest object of life. This apprehension is 
cleared in the following way 

The Lord is no doubt the dispenser of results according 
to one's action good or bad; but. He will become pleased 
with the surrender that is made unto Him and on account 
of that pretext. He will grant the infinite fruit, which is 
naturally His right, just like one's right to paternal property, 
as he is eternally related to Him as His Dasa or Attendant. 
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This relationship between the aspirant and the Lord is 
irrevocable and on account of this intrinsic relationship of 

and the Lord becomes pleased and grants him the 
infinite fruit. 

The third doubt is that the Lord does not expect 
anything from anybody, as He has attained all desires and is 
a 'Paripurna'. What has He to gain by saving any one ? He 
does not expect anything for his own sake, as other petty 
gods. So, why should He save anybody that seeks Him ? 

The answer to this doubt is as follows - 

Though the Lord is not expecting anything in return, 
He is just like a virtuous sovereign, who is won over by 
even a little pretext done in favour of Him. The Lord is an 
ocean of infinite compassion and yet He considers even the 
little service rendered to Him as a great benefaction and 
grants their desires being grateful to them for that little 
service. The Lord is so noble and great that He feels that 
He has not responded enough to His devotee even after 
granting the greatest benefit of moksha. 

The next doubt is that He is not granting the prayers 
of His devotees very soon as other little gods do. So, it is 
said that we do not know when He is going to condescend 
to our prayers. This doubt is solved as follows 

The Lord may grant at the proper time the fruits of 
actions offered unto Him in respect of other disciplines than 
self-surrender When an aspirant surrenders unto Him alone, 
without aspiring for any other benefit (Ananya Prayojana) 
and without seeking protection from any other deity 
(Ananya Sarana), the Lord who is known for His generosity 
and compassion, grants the fruit for which one has 
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surrendered at such a time that the 'prapanna' desires, 
without depending upon any other factor, other than his true 
will, just as He granted protection without delay to that 
Kakasura and Vibhishana. Prapatd or self-surrender, is an 
extraordinary means that warrants immediate award. For 
other disciplines, such as Bhaktiyoga and others, one may 
have to wait till that means becomes perfect; but, for 
Prapatti, there will not be any delay. At whatever time the 
Prapanna desires, the Lord grants those desires according to 
the prayer of the aspirant. 

The next doubt is - How can it be thought that the 
Lord is going to grant the desires of prapannas without any 
discrimination whatsoever ? The answer to this question is 
that the Lord has the quality of 'Swatantra 1 and others and 
he fulfils the desires of those that seek protection with Him, 
for His own benefit. When He saves one soul from samsara, 
it is not the gain of the soul but it is the gain of the Lord. 
The Lord saves those that seek His protection just for 
gaining those souls on His side. 

Any doubt that is entertained, may be got over like this, 
as we see in this world. So, the means of self-surrender; is 
established according to shastras, as a desired means to all 
people. Unless one realises all these factors, he may not 
entertain supreme faith. The significance of these five 
apprehensions and answers can be known properly only 
when a virtuous preceptor blesses with his instructions to 
the disciple. In the ultimate analysis, it becomes established 
that the benign grace of the Acharya or Preceptor, will infuse 
confidence and faith in the saving grace of the Lord. 

Though prapatti is a valid means for attaining the 
benefits that are very difficult to attain and though by 
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performing once, one can attain that benefit without wasting 
energy, time or wealth, though one can attain one's object of 
desire at the particular time he desires, it is absolutely 
necessary that one has to gain Mahavishvasa, which is not 
easy to get. So this means, though appears to be very easy, is 
not all that easy. All these factors are to be reflected in the 
dvaya-mantra. The term that signifies 'Purushakara' in the 
poorva-khanda enables one to gain supreme faith. The 
helplessness on the part of the aspirant as well as the nature 
of this means, are to be known in the verb 'Prapadye'. The 
preposition 'Pra' and the verb 'Prapadye', combined with the 
word ’Sharana’ and the usage of the first person of the verb, 
signify the essential nature of this means. 

^ wfrrafci: II 

3HU|MMrgThl II 

"I am an abode of all transgressions or offences. I have 
nothing in my possession. I have no means. You alone 
should be my means. This kind of knowledge, ensuing in a 
prayer, is ’Sharanagati’. 

For a person, who is incapable of following any other 
means, the Lord stands in the position of a protector, as 
generally known from all shastras. Not only that, He will be 
placed in the place of any other means and He will be the 
'upaya' or means of attaining Him. The intention of this 
statement is that one should have a firm understanding that 
the Lord himself is his 'Upaya' and as 'Upayatva' is common 
to both chetana and achetana and therefore, the Lord whom 
he evokes like this as his upaya, implies choosing Him as a 
protector. The firm understanding that he is the upaya is 
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literally known whereas 'Goptrtva-varana' or praying Him 
to be a protector is implied by sense. 

In the conclusion of this chapter, Desika summarises 
the significance of these accessories, as follows 

1. This means of Prapatti is having five accessories and 
when taken with the main factor, there will be six 
factors. 

2. This is to be performed only once as prescribed by the 
Bhagavat Shastras. 

3. The two viz. Anukulya Sankalpa and Pratikulya varjana, 
save one from all dangers of transgression of the divine 
command and desire for worldly things. 

4. Karpanya signifies that there is no other support or 
means. 

5. The Maha-vishvasa establishes firmly steadfastness 
regarding the means chosen. 

6. Goptrtva varanam expresses the desire to be saved by 
Him. 

In this way, the firm understanding of being totally 
subservient to the Lord is firmly established. 

With all these accessories, one is obliged to offer his 
self to be protected by the Lord. 
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CHAPTER - XII 
Sangaprapadanadhikara 

Having discussed about the various requirements that 
are essential for surrendering oneself unto the Lord, in this 
section, the mode of self-surrender, which is of the form of 
entrusting the burden of the protection of one’s self to the 
Lord is described. This happens to be the prime factor in 
the process of surrender. Having qualified himself with an 
aspiration for liberation, having known in general terms the 
nature of the inseparable relationship with the Lord, and 
having known the several accessories that are essential for 
Prapatti, one becomes capable of performing Prapatti at the 
feet of the Lord. Whatever is described in the earlier sections 
will be immensely helpful to an aspirant to follow the main 
path of self-surrender. 

In the introductory verse, the essential nature of 
Prapatti is clearly expounded. It is declared here as 
‘Bharanyasa’ preceded by a prayer for protection. The 
essential nature of Prapatti is Bharanyasa. This is common 
to all people who seek the Lord to be their chief means of 
securing their object of desire. For people who aspire for 
different benefits, other than liberation, Bharanyasa is a 
necessity; but, surrendering of the ‘swarupa’ and ‘phala’ is 
not required. This entrusting of the burden of securing the 
object of desire, is to be necessarily combined with a prayer 
for his protection. The ‘yachana’ or prayer, signifies 
‘goptrtva-varanam’. This means of prapatti also is a kind of 
knowledge or ‘mathi-vishesha’. This kind of understanding 
is called Prapatti. Prapatti is defined as ■Wl'flt! 
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I ^TPSOT JPlfa: JHUIHlft:’ II by 

ancient masters. Desika gives the definition of Prapatti 
according to this here as follows 

dlxHlRdM^HdR JIHdHif I 
^TfcT^fa II 

“When one cannot obtain the object of his desire either 
by his effort or by the effort of others, he entrusts the burden 
of securing the object with some one along with a prayer or 
appeal for securing that object. This is called surrender. He 
prays to him that from the very next moment of his 
entrusting his burden, that object of desire, difficult to be 
gained, may be obtained by him alone, without requiring 
any effort on the part of ourselves. This kind of particular 
awareness of his burden of getting that object has been 
actually thrown on the shoulders of that Lord, is surrender. 
It is not mere knowledge of an appeal or prayer for 
protection. The idea of this is, that the person who has 
performed surrender like this, should be totally relieved of 
the cares or worries of obtaining that object from the very 
next moment of entrusting that burden to the other." 

The essential nature of surrender which is the means of 
attainment of Paramatman, is as follows 

It is not something of ours that we are making over to 
the Lord for protection. It is just like handing over an 
ornament to the lawful owner for adorning himself. It is 
clearly expounded in the ‘Pranava’ by the terms and suffixes 
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that the Lord is the protector of all. The ‘sarva-sheshin’ or 
the master of everything, is having every other thing as 
‘shesa’ or subservient entity unto him. When everyone is his 
‘shesha-bhuta’, and everyone exists for the purpose of 
Himself, and as everyone is dependent upon that supreme 
principle, the aspirant has to reflect upon his subservience to 
the Lord even in surrendering himself unto the Lord. He 
has to realise fully that in the process of saving himself, and 
all that belongs to him, as well as in the fruit of his 
protection and the protection of all that belongs to him, that 
he is not related to all these independently or for the sake of 

himself. This kind of is 

absolutely necessary in Prapatti also. 

One should have this reflection that the all-independent 
Ishvara, who is the ‘sarva-sheshin’ is himself protecting all, 
that are subservient to Him, through a pretext. All others, 
being utterly subservient to Him alone, and totally 
dependent upon Him, are not fit to be a ‘Nirupadhika- 
Sheshi’. “When this atman is utterly subordinated to Him, 
just like a lump of clay, and when he is incapable of 
protecting himself, how can he be the protector of others?” 
“I am not capable of protecting myself as well as all things 
that are called as mine, as I am neither independent nor the 
prime enjoyer of the result.” So, just as wisemen reflected 
“myself, my kingdom, wealth, my wife and dependents and 
my vehicles - all these are subservient to that Supreme 
Paramatman” ‘3TTc*TT VR % cf^T ^ I HdvPratl 

?frf driJf^TtT Udl ll’ One should have a definite 
understanding that one’s self as well as those that belong to 
one, are only belonging to Him, the Supreme Paramatmaji. 
The burden of protecting all these things that belong to one, 
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also happens to be on Paramatman himself. “Except for that 
Supreme-self, Sri Hari, no one else is capable of protecting 

anybody” ^ \ 

The entrusting of the burden of protection of one’s self 
as well as all that belongs to him, is called ‘Atma-Nikshepa’. 
‘ailcHIcifl-M | The Sup reme 

Paramatman alone is the prime beneficiary. So, one should 
reflect that the fruit of protection also, is related to that 
Paramatman, who is the ‘Pradhana-Phali’. This is pointed 
out in the following verse 





I 


£fflEIHaHKDIHIK:iCKi;gg2K 


"One who is being protected by that Lord, has no 
ownership in respect of the fruit of that protection. The 
benefit of protection is not for him. It is offered to the 
Supreme Keshava himself. This is called Atma Nikshepa’. 
The idea conveyed by this statement is that, the benefit of 
protection is necessarily related to the Supreme Lord who is 
the ultimate and prime beneficiary." 

The performance of Prapatti is consisting of three 
‘samarpanas’ or offerings. They are (1) the ‘swarupa’ (or the 
essential nature of the aspirant); (2) The ‘bhara’ (or 
entrusting the burden of protection) and (3) the ‘phala’ (or 
the fruit of protection). A ‘mumukshu’ (or an aspirant after 
liberation), whether he is a ‘Bhaktiyogin’ or a ‘Prapanna’, 
has to entrust the Lord with his ‘swarupa’ and the ‘phala’. 
The surrender of these two ‘swarupa-samarpana’ and ‘phala- 
samarpana’ is common to both types of aspirants. The 
‘Bhaktiyogin’ pursues the path of Bhaktiyoga, and does not 


Sangaprapadanadhikara 


135 


entrust the burden of protection i.e. ‘Bhara-samarpana’. He 
also has to surrender unto the Lord for enabling him to 
commence Bhaktiyoga and complete it; whereas, an 
‘akinchana’ (or an aspirant who is incapable of following 
Bhaktiyoga) entrusts the Lord with the burden of protection 
i.e. ‘Bharanyasa’, in addition to the surrendering of ‘swarupa’ 
and ‘phala’. For people who are desirous of gaining any 
object (i.e. people who aspire for all desires inclusive of 
liberation) have to adopt ‘Raksha-Bharanyasa’ or surrender 
the burden of protection to the Lord. Whether a person 
desires moksha or any other ‘phala’, from the Lord, he has 
to surrender the burden of his protection to the Lord. This 
may relate to the four kinds of aspirants as noted in the Gita. 
A ‘Phalarthi’ (or one who aspires for some benefit other than 
moksha) does not surrender the fruit to the Lord (i.e. Phala- 
nikshepa). An aspirant after moksha, surrenders both 
swarupa and phala to the Lord. A Prapanna surrenders 
swarupa, bhara and phala to the Lord. When he is 
surrendering his swarupa, he does not surrender ‘sheshatva- 
jnana’. This is expounded in the following verse 

W\: ■h44>^|(sIhI^ | 

An objection is raised here. When a person is 
performing surrender aspiring for some benefit, he should 
become 1 the beneficiary. How can it be said that the 
Paramatman is the prime beneficiary? The answer to this 
question is as follows:- 
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The Supreme Paramatman feels pleased when he grants 
certain benefits to the aspirants and feels happy, even as he 
enjoys the decorations and others done to a doll or a parrot 
and others. Desika describes this in verse 11 of Sharanagati 
Deepika- 





UyifecUciWHdl || 


"Just as one feels glad by decorating a doll or by re¬ 
shaping an idol and by keeping a parrot in a cage and 
feeding it with fruits and flowers, and allowing it to fly; 
similarly, the Lord enjoys, when die chetanas benefit from 
Him. So, He is to be taken as the ‘Pradhana-Phali". 

A person who has no knowledge of his essential nature 
also, can surrender, if he has got that definite understanding 
that he is subservient only to the Lord. As pointed out in 
‘Stotraratna’ by Yamuna, a person can surrender unto the 
Lord, even if he does not know the essential nature, but 
realises that he belongs to the Lord. 

A simile is given by Desika here. Just as a person who 
comes upon a transparent purse of a king, which bears his 
seal, and which contains a costly gem, hands it over to the 
king with the conviction that the king would accept it, 
though he does not know the nature of the gem in the purse. 
Similarly, if a person surrenders himself unto the Lord with 
the understanding that he belongs to the Lord, the Lord 
would certainly accept him and that soul would be freed 
from the ‘nigraha’ (or wrath) of the Lord for having stolen 
the ‘atman’ (that belonged to Him) from beginningless time. 

From this, it becomes established that for surrender, 
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sheshatva-jnana is absolutely essential, though one may not 
have the knowledge of the other essential characteristics. 
Desika explains the meaning of the verse 

^ ct II 

as not repenting for having surrendered early to the Lord. 
The implication of this verse, according to Desika, is as 
follows:- 

“Whatever I am and whatever is here as mine, all that 
is verily yours alone. Having this enlightened knowledge 
that they belong to You alone, what can I offer You, 
anything as mine?” The idea is this, ‘even when the atman is 
offered to you without having a thorough understanding of 
its nature, if it is offered with the feeling that he is offering 
something belonging to Him, then the offence of 
‘atmapahara’ is remedied.’ The point that is emphasised here, 
is that the atman should be offered unto Him, with the 
feeling that he is offering His (Paramatman’s) own object to 
the lawful owner and that he is not offering anything of his 

to the Lord. These two verses and signify 

that the essential knowledge of ^ ^T* should be had 

while surrendering the atman to the Lord ‘I also belong to 
you alone’ should be the reflection in entrusting the burden 
of our protection to Him. 

Desika points out that in the dvaya-mantra, this kind of 
entrusting the burden of protection, should be reflected as 
follows:- 
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The dvaya-mantra has the words WT I The term 
‘sharana’ along with the verb ‘prapadye’ signifies supreme 
faith as suggested by the verb, which has the meaning of 
‘knowing’ (Jnanarthaka). The understanding of the means 
or upaya which is signified by the word ‘sharana’ is to be 
understood. Praying for protection (or goptrtva-varanam) is 
signified as included in ‘sharanam-prapadye’. So, one should 
reflect in the two terms ‘sharanam-prapadye’, offering of the 
atman for protection to the Lord, as characterised by the 
reflection of subservience to Him alone. 

The five accessories to Prapatti and the act of surrender, 
are here enquired into separately for getting a sound 
understanding of the significance. But, when Prapatti is 
performed, the main factor of surrender characterised by all 
the five accessories, are to be reflected as one unit, and to be 
performed at one time by one. Prapatti is to be performed 
only once for attainment of a particular object. It should not 
be performed again and again, because it will imply lack of 
trust in the Lord. This kind of performance of Prapatti, is 
compared to the shooting of an arrow at a target by a deft 
archer. Being well trained in many aspects, the archer shoots 
unerringly at the target at a single moment. The Upanishad 
says that the ‘Pranava’ is the bow and ‘Brahman’ is the target. 
‘Atman’ is the arrow and without any inadvertence, the arrow 
is to be shot and lodged in Brahman. Like that, this act of 
surrender of the atman to the Paramatman is to be done 
once only, carefully. 

The statement of ‘Satyaki Tantra’ - 

jrfaftfiyiWKtef: *rf^fcr || 
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"By this mantra alone one should surrender oneself unto 
Me. He becomes one who has done what ought to be done, 
by doing the duty of surrendering unto Me". 

This signifies that of all the mantras, the foremost is 
the Dvaya-Mantra, and the entrusting of the burden of 
protection is the main factor in self-surrender. ‘Nikshipta 
Kartavyah’ means ‘Nikshipta Bharah’. One who has not 
entrusted completely, the burden of his protection, is not a 
person who has done what ought to be done. The particular 
mantra of surrender, which is signified as ‘Anenaiva tu 
Mantrena’' is indicative of other mantras also that are 
employed in surrendering of the self. 

Dcsika has taught the way of performing surrender 
along with the accessories as follows 

1. One should reflect that he is not the main doer or 
‘kartha’, but the Paramatman alone. This ‘kartrtva-tyaga’ 
implies the abandonment of the kind of attachment that 
what is being performed is belonging to him. 

2. One should also reflea that the phala or the fruit belongs to 
the Paramatman alone. This is Thala-tyaga’. Thalopayatva- 
tyaga’ signifies that the Prapatti which is being performed is 
not a direa means for attaining his object, but it is only a 
pretext and that the Supreme Paramatman alone, is the direa 
means of attainment of the objea. 

3. All these four viz. ‘Kartrtva-tyaga’, ‘Mamata-tyaga’, 
‘Phala-tyaga’ and ‘Phalopaya-tyaga’ are common to all 
‘Nivruthi Dharmas’. Along with all these, one should 
have the reflection of the five accessories of Prapatti; 
such as a resolution to be agreeable to Him, etc., which 
are helpful to Prapatti. 
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With all these reflections, one should remember the line 
of compassionate Acharyas, and through the words of 
‘Dvaya-Mantra’, one should entrust the burden of one’s 
protection to Faramatman, which is inclusive of the 
surrender of one’s essential nature (swarupa) as well as the 
fruit (phala). In this context, it is to be understood that a 
prayer for being the means of protection, has to be offered 
to the Lord. 

It is to be understood here that it is justified that one 
should renounce ‘kartrtva’ as belonging to him, as that 
kartrtva has been given to him by the Supreme Lord. This 
will enable him to remember for all time to come that he is 
only subordinate to the Supreme Lord. 

The justification for ‘Mamata-tyaga’ and ‘Phala-tyaga’ is 
this viz. the essential nature and other factors of his self and 
all that belongs to him, is verily subservient to the 
Paramatman alone. 

The justification for abandoning the idea of the means 
to the phala or gaining of the object in Prapatti, i.e., 
is as follows 

The performance of Prapatti by the aspirant for 
awakening the mercy of the Lord, is verily a remote cause 
for the fruit and it is a non-sentient one and is bereft of the 
will to grant the fruit. So, the upaya or Prapatti that is 
performed, is not the immediate cause of granting the fruit. 

The means of getting the fruit or mxjiIhn is the 
Supreme Paramatman alone. On account of his natural 
grace. He has been the prime cause of granting the Jivatman, 
the body and the indriyas as well as knowledge and 
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preceptors and has been the cause of everything inclusive of 
the uttering of the ‘Dvaya-Mantra’. He is characterised by 
the particular inclination with grace to grant liberation and 
He happens to be the immediate cause of granting the fruit 
and He stands as a substitute in place of that particular 
means for which the jivatma is incapable and helpless. How 
is all this known? How is this possible? 

The essential nature of Paramatman, who becomes 
pleased when a difficult means is practised, becomes easily 
pleased when an easy way of spiritual perfection is practised, 
as known from the infallible scriptures that expound his 
‘Sarva-Sharanyatva’, ‘Sarva-Suhrutva’ and his auspicious 
qualities of ‘vatsalya’ and ‘karunya’. The shastras ordain that 
one, who is gained by the arduous path of Bhaktiyoga is 
possible of being gained by ‘sharanagati’ or Prapatti. The 
shastras alone, are the ultimate authorities for Prapatti, to be 
a valid means for attainment of Paramatman. 

Nadadur Ammal has described the process of self- 
surrender along with the accessories as follows 

"From beginningless time, I have transgressed the 
commands of the shastras and have erred against you and so 
I am born in this world" - "Hereafter, I will behave only 
agreeable to you. I shall not do anything which displeases 
you. I have no wherewithal to obtain you. I have decided 
you alone as my spiritual means. You alone must be means 
of attainment. Have I any burden thereafter in averting the 
undesirable and attaining the desirable?" 

In this statement, all the five accessories have been 
mentioned and in the last sentence, the fact of surrendering 
the burden of protection is mentioned. 
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The five accessories viz. Anukulya-sankalpa and others 
are necessarily associated and had to be had only once at the 
time of Prapatti. This means that at the time of Prapatti, all 
these should be invariably followed, the agrecability to the 
Lord and others that continue after the performance of 
Prapatti, are the results of the performance of Prapatti, and 
they will continue for all time to come. 

The accessories of Prapatti such as Anukulya Sankalpa 
or Resolution to be agreeable to the Lord and others are to 
be followed at the time of surrender. After Prapatti, these 
attitudes viz. avoiding anything that is displeasing to the 
Lord, behaving agreeably to the Lord and supreme faith in 
the loving grace of the Lord and others, do not get included 
in the accessories. Are they not necessary? How are these to 
be practised? If this question is raised, it is answered thus:- 

These attitudes such as being agreeable to the Lord and 
others, are at the first moment of performance of Prapatti, 
accessories, and these, that continue after Prapatti, are the 
‘phala’ or the fruit of Prapatti. As these are dependent upon 
one’s Trarabdha Sukrutha’, it is advised that at the time of 
surrender, one has to include in his self-surrender 

1. agreeable behaviour for all time to come after Prapatti; 

2. ‘Niraparadha Kainkarya’ or service to the Lord free 
from any offensive or sinful deeds; and 

3. Liberation at the end of that body that has come upon 
him due to his ‘Prarabdha Karma’. 

All these three are to be included in his performance of 
Prapatti, at that time alone. 

The summary of this chapter is condensed in one stanza 
at the end of this chapter. 
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If a doubt is raised that the Lord alone is not all 
independent, but the jivatman also is independent as 
described in the sutra of Panini ‘Swatantrah Karta’; and 
when it is like this, how can it be said that the jivatman has 
to surrender himself unto the Lord for being protected? 

The Sruti decidedly describes that Paramatman alone is 
the ruler and prompter of the other two entities viz. jivatman 
and matter 


5P3RT 


...III 


The jivatman is ever under the direction and rulership 
of the Supreme Lord and Paramatman is the controller of all 
other things. ‘Prayogyah’ or ‘yugyah' means horses and 
others. ‘Acharanam and Syandanam’ is the chariot. ‘Yuktah’ 
means bound; ‘Prana’ means jivatman. 

Just as the horses are yoked to the chariot, and driven 
by the charioteer, the jivatman under the domination of 
karma, is united with the body by the All Supreme Lord. Of 
the three entities, the activities are to be known as follows 

The movement and others are common to the sentient 
and the non-sentient. The contact or ‘Samyoga’ is common 
to all the three. Knowledge and desire to act, are common 
to Ishvara and jivatman. Mutation in its nature is the unique 
feature of ‘achetana’ or non-sentient entities. Diminution or 
expansion of knowledge is unique to the jivatman. The 
unique function of Ishvara is supporting and ruling over all 
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entities other than himself. ‘Hetutva’ or being the cause, is 
common to all the three, though Ishvara is the ‘Pradhana 
Hetu\ ‘Kartru-Bhava’ i.e. being the ‘ashraya’ or resort for 
jnana or knowledge, ‘chikirsha’ or the desire to do and 
‘prayatna’ or effort. Of these ‘Kartru-Bhava’ is common to 
both jivatman and Paramatman. But, being all independent 
and having everything other than himself under his rule, is 
unique to Paramatman alone. 

'314^1*41 is only for the Supreme 

being, and it is not contradictory to the nature of the 
jivatman to surrender. So, it is to be concluded that it is 
imperative for the jivatman to surrender the burden of his 
protection to the Lord and it is also justified that the Lord 
bears the burden of protection of the jivatman, who has 
surrendered unto Him. So, the Lord is the protector of all 
and those that have entrusted the burden of their protection 
to the Lord will be relieved of all cares and worries. 
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CHAPTER - XIII 
Kritakrityadhikara 

"When a spiritual aspirant has surrendered the burden 
of his protection to the Lord, who is omniscient and 
omnipotent, and a well wisher of all by his very nature, and 
when such a Lord has accepted the burden of protection, 
thus entrusted to Him, he has nothing more to do regarding 
that in this universe. He engages himself totally in the loving 
service of that Supreme Lord, who is an ocean of Supreme 
bliss, and becomes fulfilled. Though he was, prior to his 
surrender, an indigent person, now after entrusting the 
burden of his protection, he considers himself as one, who 
is most affluent on account of the attainment of loving 
service to the Lord. He is considered to be one who has 
done his duty that ought to be done." 

The essential features of a 'Kritakritya', are described in 
this section. He will have no care or anxiety about his 
protection as he has un-burdened himself. A person, who 
has performed self-surrender at the feet of the Lord, will 
have absolutely na duty to perform in respect of his desired 
object as his part of duty is fulfilled by surrendering once 
the burden of protection to the Lord. As he has no 
responsibility of protecting himself, he feels highly relieved. 
He reflects on the assurance 'Ma-Shuchah' given by the 
Lord, who is all independent and whose will is infallible, 
and becomes care free, without any worry regarding his 
protection. The Lord has verily willed to grant the object of 
desire by saving him from all sins. He will have no doubt in 
the realisation of his aspiration, as he thinks of the Lord, 
who is trustworthy, capable and ever existing means of all 
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attainments. He becomes 'Nirbhaya' or fearless and he 
discards totally other objects of life and other means of 
spiritual perfection. He becomes overjoyed when he thinks 
of the supreme object of life that he is going to gain, just as 
a poor man comes to gain a great wealth without any effort. 
He becomes supremely delighted and will not have any 
relationship with other deities like the four-faced-Brahma or 
Rudra and others, who are all 'kshetrajnas' or jivatmans, just 
like himself. It is declared that a person who surrenders unto 
Supreme Narayana, is not a servant of any other deity. "He, 
who surrenders unto Sriman Narayana, who is the one 
refuge of all, and who is the one preceptor of all in this 
universe, is not the servant of either the gods or sages or 
other entities or human beings or the manes. He is not 
indebted to anyone here." 

^ feft TO l^ft ^ 1 

twIcHil TO 1 ! 7TTO 4FCI^T citato 3TO: II 

When such a person has to perform the duties of his 
station in life, such as the panchamaha-yajnas he may be 
offering worship to various deities, but all those terms and 
names relate to the Supreme Narayana through them and so 
he will have a firm conviction that he is worshipping the 
Lord alone through all these obligatory duties. This is 
declared in the following verse 

"Those who worship the manes, gods, brahmins, having 
the sacrificial fire with them, are in fact worshipping the one 
Great Lord Vishnu, who is the innerself of all beings". 
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When the servants of the king garland their sovereign 
with garlands and decorate him with ornaments, they are 
placed on the body of the king they intend to worship like 
this, for gaining the love and goodwill of the king, who is 
the atman in the body. Similarly, all gods are bodies of the 
one Supreme Narayana, and when the gods are worshipped 
it is really Sriman Narayana who is the innerself that 
becomes worshipped. It is the Great Narayana, who has 
granted powers to those other gods to bless their respective 
devotees. If one worships these gods with the idea that he is 
worshipping these gods alone, and that these gods alone 
grant one's desires, one is not worshipping in the proper 
form. They will be worshipping in a different way or 
'Avidhipurvakam'. So, when a prapanna undertakes to do this 
obligatory duties and when he utters the names of other 
deities, he must be always thinking of Sriman Narayana, 
whom he is serving through all these gods. So, he will not 
be doing a fault, if he utters the names of other gods and 
worships them as required by shastras prescribing his normal 
duties. 

He has to obey commands of the Lord, as known from 
the shastras and never should he violate those commands. 
In this respect, he is similar to the liberated, who can know 
the intention of the Lord directly. 

The prapanna is similar to the liberated, who will be 
rendering his little service to the Lord, and as he has 
observed the means of salvation, is a 'Kritakritya' or one who 
lias done his duty and he is called a 'Krithartha' who has 
gained his 'Purushartha' or object of attainment. 

Sri Ramanuja has described in the 'Sharanagati Gadya', 
how a 'Kritakritya' should be thinking in these words - 
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"So, having absolutely no doubt as regards the 
attainment of my knowledge, my vision and my attainment, 
rest in peace.” 

The significance of this statement is as follows 

'The 'samsari chetana' who was revolving in this world 
from birth to birth, on account of the wrath of the Lord, 
caused by the transgression of His command, was blessed 
with the compassionate glances of a virtuous preceptor on 
account of the grace of the Lord, waiting for an opportunity 
to redeem humanity. This fact of performing surrender at 
the feet of the Lord, by uttering the words of surrender as 
taught by the preceptor, is most effective in awakening the 
mercy and grace of the Lord and on account of this, all 
causes of displeasure of the Lord, have been removed and 
the Lord who is capable of transforming the migrating soul, 
will surely protect him on His own account." 

"Placing full confidence in the Lord thus, you be 
without fear whatsoever." This is the essence of the statement 

of assurance given by the Lord as <T TT the concluding 
statement of the charama-sloka'. 

An aspirant should have sorrow and dejection prior to 
the performance of surrender unto the Lord. If not, he will 
not be fulfilling the conditions for seeking the grace of the 
Lord. 'Nirveda' or dejection is a necessary requirement for 
urgendy seeking a preceptor for saving him from sorrow and 
misery. "If there is no cause, there will be no effect" - This is 
true in the case of a prapanna also; but, if he does not have 
full confidence in the assurance given by the Lord, and if he 
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sorrows for his destiny after prapatti, the means of 
attainment of liberation becomes deficient, and the fruit will 
be delayed till that 'upaya' becomes fulfilled completely. It 
may be summed up that a person who is divested of doubt, 
sorrow and fear after surrender, is verily a 'Krita-kritya'. 
Desika concludes this section in a verse, the meaning of 
which is summarised below 

*Rdfd fffT 

'iftftd fed | 

^ ^ sPTT 

'rcfa? i^knn^: n 

"To go beyond the vast ocean of samsara, the 
responsibility of protection was entrusted to the Supreme 
Lord, Sriman Narayana. Hereafter, to do anything for 
gaining litde and transient objects of life like wealth, power 
or pleasure, etc., is unbecoming of a prapanna, just like 
prohibited action. His living in the world, goes on as 
determined by his past karmas, as before. The wise people 
who have unburdened their responsibility of protection to 
the Lord, implicitly obey the commands of the form of the 
scriptures, so long as they are stationed here. 
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CHAPTER - XIV 
Swanistabhijnanadhikara 

A prapanna is one who is steadfast in the awareness of 
his own essential nature, which is different from non-sentient 
matter on one hand and the Supreme Paramatman on the 
other hand, who is the ‘sarva-seshin’, the siddhopaya and 
the supreme object of attainment. The understanding of 
these three namely the tattva, the hita and the purushartha 
should be firm and unshakable by any kind of perverse 
arguments in a prapanna. This awareness should be in him 
during all the time that he remains in this world after 
prapatti. This kind of steadfastness can be known from 
various factors that are significant signs showing that 
awareness. On account of the glory of this knowledge, the 
prapanna becomes capable of passing through the vast 
miseries that come across during the course of his life here. 
He will be capable of avoiding all kinds of unbecoming 
actions, such as seeking the grace of some one other than 
the Lord, worshipping those that are different from the 
Supreme Paramatman, studying the scriptures of other 
schools and thinking in vain of other things, etc. 

These significant marks are to be realised by a prapanna. 
These are in one way the characteristics of a prapanna. In 
another aspect, they are ‘sadhanas’ or disciplines that are to 
be cultivated and to be achieved by a prapanna. These marks 
are just like the marks of a ‘stita-prajna’ or a ‘gunatceta’ or a 
fervent devotee of the Lord. One can examine one self and 
find out, if he fulfills all these conditions to call himself as a 
prapanna. This shows the mental attitude of a prapanna, 
who is solely devoted to the Lord. 
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If a prapanna has the following characteristics, he can 

know that he is steadfast in his essential nature:- 

1. When some one accuses him, and speaks of many faults, 
one should realise that they do not relate to his essential 
nature, but only relate to the body and others, and so, 
should be free from sorrow or depression. 

2. As pointed out in the verse WRT 

‘a person who abuses someone, would be 
amassing sin for himself, and would be getting tainted 
with the sin of the abused’ - a prapanna should pity 
those people who abuse him and thus harm themselves 
by getting his sin. 

3. When someone abuses a prapanna, he should feel 
grateful to the abuser, who will be reminding him of 
his faults plausible in him. ‘Upakara-smriti’ or having a 
sense of being helped by him for thinking of his nature, 
as pointed by Yamuna in the stotra-ratna as ‘ 

8JS:’ etc., and as expressed by Tirumangai Alwar in the 
verse ‘I have grieved and grieved’. All the faults are 
plausible in him, and the abuser has done a good service 
to him by making him remember his faults. 

4. A prapnna should be convinced of the fact that those 
that abuse him, are behaving so, only according to the 
will and prompting of the Supreme Paramatman, on 
account of his past karma as well as the past karma of 
the abuser. All people in this world are by their essential 
nature, dependent on Paramatman and are all 
dominated by karma. So, anything done by anybody, is 
on account of one’s own karma alone and therefore, a 
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prapanna should not become disturbed in his mind, 
when he is ill-treated or abused or insulted by someone. 

5. When somebody humiliates a prapanna or abuses him, 
that prapanna should feel rejoicement as he will be 
exhausting the store of his past karma (prarabdha), by 
being subject to such kind of humiliation. 

If one will be thinking on these lines, he can understand 
that he is steadfast in his essential nature, as understood from 
the first word i.e. ‘pranava’ and the second word viz. ‘namas’ 
or the supreme mantra ‘Ashtaksharam’. The dropped dative 
case on ‘Akara’ in the ‘pranava’, signifies the 

subservience of the jiva and the ‘Makara’ H<=t>K signifies that 
he is endowed with ‘jnanam’ or consciousness which is to be 
agreeable to all living beings. The second word ‘namas’ 
signifies dependence on Paramatman, utter helplessness and 
wishing good of all, according to the will of Paramatman. 
He Will be realising that he is subservient to and dependent 
upon the Paramatman alone, and he is to be used by the 
Supreme Paramatman, as He wills, and all these signify his 
essential nature and if a prapanna realises these things, he 
can know that he is steadfast in his essential nature. 

Desika has described the characteristics of a person who 
is steadfast in the means of protection, he has adopted, in 
the following way:- 

1. When a person has entrusted the burden of his 
protection totally to the Lord, he should have firm 
conviction that he, or any other person, is never his 
protector, even in the event of such causes of mortal 
fear such as - illness, attack from beasts like tiger and 
others; even when there appears to be danger to his 
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life, he should not be disturbed in his mind, but should 
have total faith in the saving grace of the Lord. There 
should not be any worry on his part about what would 
happen to him, after the fall of that body. On the other 
hand, he should rejoice that he would obtain the 
ultimate object of his life i.e. salvation from samsara. It 
is pointed out in the following verse that a person 
would be afraid of ‘mrityu 1 or death on account of not 
having done, what ought to have been done. That 
means, when he has done his duty of surrendering the 
burden of his protection to the Lord, and when He has 
received it with compassion, he would have no cares or 
worries about death. He would be eagerly waiting for 
death, as one would be waiting for a dear guest, a he 
has completed what he had to do. When he has thrown 
away the burden of his protection on the shoulders of 
the Supreme Paramatman, what else he has to do? 

3TPfar I 

$d$r*JI: ^ II 

2. He should have complete faith in the Lord, to whom 
he has entrusted the burden of his protection, and he 
should totally give up his effort in his protection, and 
he should not seek assistance from anyone other than 
the Supreme Paramatman. The example of‘Sita’ is given 
to illustrate such total faith - when Sita was under the 
protection of the mighty arms of Sri Rama, she did not 
feel any fear or anxiety on seeing an elephant or a lion 
or a tiger in the forest. Sita says to Ravana, "I do not 
reduce you to ashes by virtue of my might, on account 
of my vow of not making any self effort, and also on 
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account of the absence of any command from Sri 
Rama". Sita says to Hanuman as follows, when 
Hanuman made a suggestion that he would carry her 
across the ocean to Sri Rama, "If Sri Rama takes me 
out of this enemy city ‘Lanka’ by overpowering this 
Lanks with his scorching arrows, and destroying the 
enemies, that would indeed be befitting to Him." 

For averting all undesirables and for attaining all 
desirables, the Lord alone is capable and it is within his 
powers. If one who has surrendered the burden of his 
protection to the Lord, entertains total confidence in that 
Lord, and gives up all efforts of his for obtaining that object 
of desire, and if he realises that for all objects of his 
attainment, the Lord alone is the sole means of attainment, 
then one can understand that he is steadfast in the means of 
attainment he has adopted. This is prescribed in the former 
part of the Dvaya-Mantra, and the first half of the 
Charamasloka and the middle term ‘namah’ in the 
Tirumantra’. 

What are the characteristics of the person, who is 
steadfast in the supreme object of attainment or ‘Parama 
Purushartha’? 

Desika describes them as follows 

A person, who has surrendered himself and the burden 
of his protection along with the fruit thereof, to the Lord, 
should not be worried with his ‘Deha-yatra’ or course of his 
life in this world, as the course of his life is caused by the 
Lord, according to the karma of that individual that has 
commenced to give fruit. It is verily pointed out in the 
following verses thus - 
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"Of the three factors viz. birth, life and death, why are 
you ruminating over life itself? As origination and 
destruction happen, protection also happens". 

‘Wealth is going to choose one, who is sitting idle 
without doing any action; whereas a person who exerts a lot 
of effort, does not get even a little of water to drink 5 - This 
points out that the ‘Deha-yatra’ or daily course of life of a 
person, is destined according to his past karma, caused by 
the impartial Ishvara. So, a prapanna, who yearns for the 
ultimate object of attainment viz., moksha, should not worry 
for these trivial things. 

Such a prapanna is advised to realise that all these 
earthly attainments are the results of the past karma and 
therefore his duty here is to follow strictly his dharma 
without any worry or anxiety. Even if one worries about 
such earthly benefits, he cannot get them, unless they are 
granted by the Lord. The following verses make this point 
clear:- 

3tMd?lft WkW'H I 

^ frHT II 

"even if you leap to the sky or if you enter the nether 
worlds or if you roam around the world., you shall not get 
what is not given to you". 
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"Whatever exists in this world, all that, is caused by me; 
someone thinks of something else, but I ordain all that, 
according to my will" - says the Lord. 


"The objects of the world that come upon them without 
any effort, are to be experienced; but rendering supreme 
effort, one should protea dharma". 


MlljK 



% H^liuii ^FfRT m II 


"A wise man should not think of food; but he must 
think of dharma alone. Food comes here with his birth for 
all human beings’- 

As mentioned in all these statements, a prapanna should 
experience those objects that come upon him without his 
effort, and that are not opposed to shastras, with the idea 
that the debt of ‘prarabdha karma’ is getting cleared. 

A prapanna should have utmost interest in the divine 
service of the Lord, which is the supreme object of 
attainment and he should not rejoice or grieve for having 
attained earthly happiness or sorrow. Just like a ‘stitha-prajna’ 
he must have an equipoise of mind. 

A prapanna of this nature cannot bear delay in attaining 
the supreme object of life viz., deliverance. If one has all 
these fulfilled in him, it can be understood that he is steadfast 
in the ‘Parama-Purusharta’ or the supreme object of life. 

The dative case in the term ‘Narayanaya’ in the 
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Mulamantra, and the dvayamantra, and the term ‘namas’, 
and also the second half of charamasloka, all these are 
pointing to the supreme ‘Purusharta’ as one points out with 
his finger a vast ocean. 

The fruit or ‘Parama-Phala’ of attainment of this kind of 
steadfastness in his essential nature, the upaya or means of 
salvation and parama-purusharta, are described as follows 

For such a prapanna, there will be nothing to fear other 
than offence towards a knower of Brahman and he will not 
entertain desire for anything other than ‘svarupa-prapta- 
kainkarya’ or service to the Lord, which will be according to 
his essential nature. He will be blessed with such a kind of 
noble attitude. He will neither rejoice in things that worldly 
people take delight, nor does he become afraid of things 
that cause fear to the worldly people. The example of Sita in 
Ashokavana is given to illustrate this point by Desika:- 

IiapPTt | 

"Sita does not look at the demonesses that strike fear 
and terror, nor does she look at the flower-trees, fruit-trees 
that cause pleasure. Her heart is set on Rama alone, and she 
is visualising him alone”. 

Thus, a prapanna who is steadfast in his essential nature 
is neither disturbed on account of causes of fear nor pleased 
with causes of joy other than loving service, to the divine. 
Even in case one gets interested on account of his past 
reminiscent impressions, it will not have any effect on him. 

When a prapanna is stationed in this world betwixt 
samsara and liberation by destiny caused by the Supreme 
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Lord, he will bear on his head "the steadfastness in his 
essential nature etc.," that is granted by the Lord just as the 
‘shesha-vastra’, and lead the rest of his life, being fulfilled in 
his aspirations. 

This is similar to the state of a ‘sthita-prajna’ or a ‘jivan- 
mukta’ or a ‘gunaatita’. Desika states in ‘Achyuta-Shataka’ - 

WTT: VTtHT: || 

(Achyuta - Shataka - 47) 

‘O Lord, your devotees who are without any desire in 
the enjoyment of the objects of the senses, who never get 
detracted even by things that detract one are like 
Jivanmuktas, and they are holy and purifying others. 

Thus in this chapter the behaviour of an ideal prapanna 
is expounded and the way in which the realisation of the 
knowledge of tattva, hita and purushartha should result in 
practice is shown. 
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CHAPTER-XV 
Uttarakrityadhikara 

In this section, the duties that are to be performed by a 
prapanna, after prapatti, are pointed out for the guidance of 
those who have adopted the spiritual discipline of paraptti. 
A prapanna is bound to continue his life as destined by his 
past karma, and he has to follow a way of life that is in 
accordance with his nature. Just like a Jivanmuktha who is 
engaged in certain duties of life, so long as he is embodied, 
a prapanna also follows a course of action, which is befitting 
with his knowledge and aspiration. Though he has nothing 
to do for the sake of gaining moksha, he should not live an 
erratic life, so long as he is here. He must realise that he 
should lead a life divested of all sins, performing all the time 
the duties of his station in life, that have come upon him on 
account of his association with the body. His behaviour 
should be so ordained as that is ‘swayam-prayojana’ self 
sufficient or has the purpose of carrying out the commands 
of Paramatman, to please Him alone. He should not yearn 
for any other gain nor should he be attached to anything 
other than what is in accordance with his essential nature of 
subservience to the Lord. He will keep himself free from 
transgressing the commands of the Lord, and follow a 
virtuous life setting an example to others. 

In the introductory verse of this section, Desika points 
out the duties to be performed after surrendering oneself to 
the Lord, as follows:- 

TJ§: uRsUWHrHRKli 
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1. He will again and again study and reflect over the truths 
of ‘adhyathma-vidya’ i.e. the great Sri Bhashya as 
propounded by Bhagavan Ramanuja on the three 
foundational texts of vedanta for the purpose of 
deriving joy caused by the experience of the auspicious 
qualities of the Paramatman i.e., santhoshartham. As he 
has already completed his spiritual discipline and as he 
may not need the knowledge of this vedanta for 
adopting a spiritual means, he is advised to undertake 
such study for ‘bhagavat kalyana-guna-anubhava’ or 
enjoying the auspicious qualities of the Supreme 
Paramatman, which itself is of supreme benefit. This 
study is to be undertaken along with those who are well 
versed in the truths expounded in Sri Bhashya and other 
works. Desika points out that this kind of study should 
be undertaken again and again so that he may be firmly 
established in that Supreme Paramatman. 

2. If one is not that capable as to go into the study of Sri 
Bhashya, he is advised to recite the nectar like hymns of 
the Alwars, such as Nammalwar and others. The soul 
stirring utterances of the God-intoxicated Alwars are 
more pleasing to an aspirant to a greater extent than 
even the compositions of Parashara and others, as they 
are composed in the spoken language of the masses, 
understandable to all. This is to be undertaken as 
‘swayam-prayojana’ and these should be heard from 
teachers or taught to disciples. 
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3. A prapanna should follow the course of his life which 
is pious and godly, so long as he is placed here in this 
world, and he must always think that there is no 
responsibility of his, either in things that are perceived 
or those that are not perceived (drishta or adrishta); 
what is perceived here is going on according to his past 
karma and what is unseen, is in the hands of 
Paramatman, who has taken over the burden of his 
protection. So, he need not worry for anything at all. 

Having summarised the main features of the post- 
prapatti duties like this, Desika elaborates these points with 
a number of illustrations. A prapanna, who is a ‘kritakritya’, 
and who has known his ‘nishta’ or steadfastness, has in one 
way severed his relation with the world and in one way 
continuing the relationship with the world. He is here 
ordained to be for sometime, by the Lord, and whatever he 
acts should be ‘swayam-prayojana’ or for the sole purpose of 
pleasing the Lord, just like the loving service of the liberated 
which is most pleasing to them. 

He will be practising here divine service, which he will 
be blessed with, after the fall of his body here. 

All his actions should be for the pleasure of the Lord 
alone, and not for any gain, worldly or otherworldly. 

The Alwars have given expression to the intense love 
for the Lord that the devotee has for the Supreme 
Paramatman, and they are illustrative of the behaviour or a 
prapanna who spends sometime. in this world before 
attaining his eternal service in the Supreme Abode. 

"I spent my time in study of scriptures and in listening 
to those great texts like Sri Bhashyam and others, serving 
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Him in a humble manner, worshipping Him day in and day 
out, without wasting my time". 

"Remembering the utterances of the seers that are 
admixed with the auspicious qualities of the Lord, I got rid 
of my immense sorrow, caused by sins in this world. If they 
do not get rid of their sins and miseries like this, how can 
they spend their time!" 

"We must render our selfless service firmly in all states 
to that Supreme Paramatman alone, in all places". 

These and others such statements of the spiritual saints 
show how one should spend his time in this world, till he 
attains the eternal abode of the Supreme Paramatman. 

Such a prapanna should not desire for any gain other 
than the grace of the Lord and blissful service to Him. When 
he is performing prompdy the duties of his station in life i.e. 
vamashrama-dharma, he should not have any sense of his 
supremacy and excellence over others that he has been very 
righteous. He must have a feeling of utter humility, and he 
must realise that he is totally at the disposal of that Supreme 
Paramatman always. 

‘'leg: j4'JiniA j a4 'repr «n i 

He must not aspire for the glory of either Prajapati or 
Rudra, while going through the routine disciplines related 
to his duties in life. He must approach people who are 
knowledgeable for solving the doubts he may have regarding 
his duties. 

He should have no disregard regarding things that he 
does not know under the pretext of ‘kritakritya’. As 
knowledge and devotion are ever necessary, he should pray 
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to the Lord to grant him devotion towards Him and 
knowledge regarding His nature. This prayer for Jnana and 
Bhakti will serve the purpose of great joy regarding the 
Supreme Paramatman, who is his Sheshin. 

The following statements substantiate their state of 
life:— 






"Being a follower of the path of the five-fold duties 
(Panchakalika-karma), I shall worship with supreme 
devotion that Supreme Lord with flowers, sandal and other 
articles of worship earned by me and according to my ability. 
I shall serve Him alone, and pass the days." - A person 
should not beg of the Supreme Paramatman - Maha-Vishnu 
- anything other than devotion towards His feet and 
supreme knowledge of His nature. If he begs thus, he will 
certainly get destroyed! 





IFl II 


A person who has unburdened himself of the 
responsibility of his protection, should practise divine service 
here which will be a kind of probation for the eternal service 
of the Lord, when he attains the Supreme Abode, after the 
fall of his body. Tirumalizai Alwar exults that he spent his 
rime usefully by studying the shastras for his atma-dharana, 
getting instructions from the Acharyas, offering obeisance 
to the Acharyas, and leading the life in a virtuous way and 
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worshipping with supreme love the Lord of all 
(Lhiruvandadi 63). 

Nammalwar says "what I pray you, O’ Lord! is that 
you should accept me solely for your sake alone" 
(Thiruvoimoli 9.2.4). 

Periyalwar says ‘there will be no hunger for me on days 
that I may not dine, but they are really fasting days causing 
pain on which days, I do not utter always your holy names, 
on days on which I do not worship you with flowers reciting 
the vedic hymns’. (Periyalvar Thirumoli 5-1-6). 

Poigai Alwar says "my mouth does not praise any one 
other than my Supreme Lord. My hands do not venerate 
any one other than the Lord. My eyes do not witness 
anything other than the charming beauty of the Lord 
Krishna. My cars do not hear any vain talk, but only the 
sacred names of the Lord. I do not desire for others wealth. 
I do not mix with the lowly. I always move with the noble 
and exalted. I do not consider anyone other than the 
Supreme Narayana as the Supreme Deity. How can any sin 
occur to me?" (Mudal Thiruvandadi-11). 

Desika has profusely quoted from the hymns of the 
mystic Alwars to show the ways of post-prapatti-duties in 
this section. It becomes established from all these that a 
prapanna will lead a supremely devoted life that is always 
full of divine consciousness and devotes his period of stay 
here to the loving service of Paramatman. 

Other post-prapatti-duties that are pointed out in this 
section by Desika, may be summarised as below:- 

1. A prapanna should approach his preceptors and gain 

enlightenment as regards the truths that he has not 
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known. He should not be indifferent or disinterested in 
gaining such knowledge on the pretext that he is a 
kritakritya. It is ordained that at any state of life, even 
in his last stage of life, one should seek knowledge of 
Paramatman and devotion towards His feet. 

2. A prapanna should seek the company of pious and 
godly people, who are well established in divine 
experience and devotion to Lord. The very glances of 
such pious people purify all sins. 

3. A prapanna is ordained to perform the duties of his 
station in life i.e. varnashrama-dharma, sincerely 
according to his ability. 

4. A prapanna should be very careful regarding his 
conduct in this world. Never should he think of himself 
as superior to others. He should be always humble in 
his attitude and should consider himself as lowest of 
the low. He should not also think of others as inferiors 
full of defects. He should tread his path in this world 
very carefully, being divested of ‘ahankara’ and 
‘mamakara’ on account of his attainments. 

5. A prapanna should always remember his ‘akinchanatva’ 
or utter helplessness though he has gained his salvation 
by the grace of the Lord. He must always reflect on the 
following lines - 

"I am the home of all offences and I am utterly helpless. 

I am without any support." 

As Nammalvar says "I have not performed karmayoga 

and others. I have no knowledge of atman. But yet, I know 
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nobody other than yourself for saving me. You are the only 
goal for me." (Thiruvoimoli 5.7.1) 

"What can I do? Who is to save me? What are you 
going to do with me? I know nobody other than Yourself." 
(Thiruvoimoli 5.8.3) 

A number of such statements of the Mystic seers, make 
it clear that this mode of ‘akinchanya’ should be reflected 
upon. 

When one has performed prapatti, and won the grace 
of the Lord, he should not brood over the past and get 
dejected on account of the unfitness he had from 
beginningless time. When the Lord has granted him refuge 
and when all his past sins have been divested of him by the 
grace of the Lord, he should not grieve over his past; but, 
feel solace that he has got rid of all that by the grace of the 
Lord and so he should engage with all ferver in loving 
service of the Lord. 

6. A prapanna should subdue his sense organs and engage 
them in the loving service of the Lord. 

7. The duties of his varna and ashrama that are performed, 
should be done purely for pleasing the Lord and not 
for any other benefit. The shastras should be strictly 
followed, but never for attaining any other benefit. 

8. A prapanna should engage himself in the divine service 
of the ‘archa’ incarnation of the Lord, so long as he is 
stationed in this world. He should have the idea that 
the Lord himself is fully present in the Archa, and that 
the very worship of the Lord would free one from all 
great sins and sub-sins. When one has a vision of the 
Lord in archa-form all kinds of illusions and erroneous 
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impressions through various causes get totally 
destroyed. The Lord says in the Gita that he would 
show himself to his devotees in the very same form 
through which he will be worshipping Him. One 
should with great love and affection worship the Lord 
in the Archa-form. 

It is pointed out here by Desika that this kind of 
worship should be rendered with articles of worship that are 
earned by a righteous way (Nyayarjita). 

In the end, it is pointed out that a prapanna should 
ever be full of gratitude towards his preceptor and towards 
the Supreme Paramatman, who is the general cause of 
everything in this universe. Desika points out that a 
prapanna should note what should be discarded mainly and 
what should be entertained mainly - 

1. What one should discard totally is ‘vishaya-swada’ or 
experience of the sense objects. 

2. One should discard totally 'atmotkarsha' or his own 
celebrity. 

3. The most dangerous offence viz. offence towards 
knowers of Brahman, is to be totally discarded. 

What one has to entertain always is as follows 

1. The supreme benefaction done by the Acharya 
beginning with the ‘prathama-kataksha’ or primary look 
of compassion and showing the pathway of salvation. 
And the most important duty that is to be done is 
service to the Lord culminating in the loving service to 
the Bhagavathas such as Acharya and others. 
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2. It is ordained that one should reflect on the inescable 
relationship of himself with the Supreme Paramatman 
everyday, in the supreme Mulamantra as a lover would 
see herself and the reflection of her lover in a cleaned 
mirror. The jiva who is signified by the term ‘Ma’ enjoys 
the vision of Paramatman signified by the letter Aa’, as 
seen in the mirror, when that lover appears before her 
and the dative case of the term ‘Narayana’ implies that 
he is subservient only to that Supreme Narayana and 
not for himself. Thus, the truths expounded in this 
chapter, are to be reflected in the Mulamantra. 



Purushartakastadhikara 


171 


CHAPTER-XVI 
Purushartakastadhikara 

In this section, it is expounded that service unto the 
preceptors and the godly ones, the Bhagavantas, that is 
ordained in the shastras, is the culmination of ‘bhagavat- 
kainkarya’ or loving service unto the Supreme Lord. It is 
pointed out that his subservience to the Lord, results in his 
subservience to the devotees of the Lord also, on account of 
the very will of that Supreme Lord, who is the Master of all, 
and who is the one independent Reality who can ordain all 
others to follow his commandments. He is capable of 
commanding his dependents to be subservient to His own 
devotees, who are supremely dear to him. As it is pointed 
out in the statement < rTC J TTcI N H’Axh'HThlSI ^41 <41 
which means "my devotees and their devotees are to be 
worshipped with all regard." Such kind of service to the 
godly ones, pleases the Lord immensely and it is His 
supreme intention. 

As the nityas and muktas render loving service unto the 
Supreme Paramatman by directly knowing His wish and 
cause Him delight, a prapanna who is a kritakritya is 
required to know the intention of the Lord through the 
shastras and render loving service unto Him so long as he is 
placed in this world. When one ponders over the wish of 
the Lord it is understood that service unto the Bhagavatas is 
most pleasing to Him. 

Of the four objects of life the supreme purushartha is 
the attainment of Paramatman or Supreme Brahman. The 
liberated enjoys in full measure the bliss of Divine 
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communion. The Upanishads, the Gita as well as the 
Bramhasutras expound that the mukta gains parama samya 

or equality with Brahman. *WT I The Alwars 

describe that the highest object of attainment is the 
attainment of eternal service to the Lord. It is explained by 
masters that the ecstasy of divine communion overflows in 
the form of loving service to the Lord. Bhagavan Ramanuja 
mentions in the gadya that the highest object of attainment 
is Nityakainkarya - 'Plrq 

This Bhagavat kainkarya extends upto Bhagavata kainkarya. 

I. It is understood from a number of scriptural authorities, 
that service unto the devotees of the Lord is the 
‘abhimata’ or desire of the Lord. ‘Of all worships, the 
worship of Lord Vishnu is greater; but, greater than 
the worship of Lord Vishnu, is the worship of the 
Bhagavatas or the godly ones. 

dmi'MHwi Wf I 

cfPTTrtRcR ^KI«R TOfl 

"I have great affection towards the devotees of nty 

O J 

devotees. Therefore, one should render significant service to 
the devotees of my devotees". 

The Lord says "In whomsoever there is devotion which 
is of the following eight forms, even if he is of the lowest 
birth, he is to be considered as a great Brahmin, a muni, one 
who has conquered over his senses, a learned man, to him 
should be given supreme knowledge and from him should 
one gather knowledge. He is verily worshipful as I am." 
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The eight-fold devotion mentioned above, are as 
follows:- 

1. Affection towards my devotees 

2. Supporting my worship 

3. Supreme love in hearing my divine sports 

4. Experiencing with ecstasy my divine actions, shedding 
tears of joy, speaking in a choking tone 

5. Making an effort to worship me 

6. Avoiding any kind of show in relations with me 

7. Remembering me incessandy 

8. Not exploidng me for maintaining his livelihood. 

fata II 
in 4hdflc|fcl || 

0^ ^ cRTt ^ W IHjSf II 

Loving service unto the Bhagavatas, is verily stated to 
be service unto the Lord himself. A person who has 
understood the supreme nature of Paramatman, realises that 
the Lord himself is the innerself in all. He realises that the 
worship he renders to the Bhagavatas, is really worship to 
the Supreme Lord himself. 

As regards a ‘paramaikanti’ or a supreme devotee who 
has realised the Paramatman alone as his ‘upaya’ and ‘upeya’, 
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the Lord considers him to be his own self., as he says 
^ HcImJ I So, the intention of the Lord is that the 
devotee is his own self and so any service done to the 
Bhagavatas pleases immensely the Supreme Paramatman. 

Subservience to the Bhagavatas is of two kinds viz. 
directly and indirectly. As the Lord happens to be having the 
devotee as his ‘sheshin’, so 'sheshatva' is direct and indirect. 
So even his service to the Bhagavata will be both direct and 
indirect. The Bhagavan has ‘Bhaktadvara Sheshitva’ and so 
this is ‘sadvaraka’ or indirect also. 

The subservience to the Lord, culminates in sub¬ 
servience to the Bhagavatas, according to the intention of 
the most Supreme Paramatman. 

The Supreme Lord can command his devotees to 
subserve anyone, according to his pleasure. He makes his 
devotees serve other devotees according to His desire. 
Tiruppanalvar says "The Lord has made me subservient to 
his ardent devotees." A king has freedom to adorn his 
subordinates or his elephant or horse with the garlands and 
ornaments that he wears. What devotees pray for is that they 
should attain subservience of those that are subservient to 
the Lord. So, this kind of fitness to be utilised according to 
the desire of the Lord is eternal and so, Bhagavata-seshatva 
is the culmination of Bhagavat-seshatva. 

Subservience to the Bhagavatas is actualised in two 
ways - firstly, on account of the fact of their being 
Bhagavatas and as such subservience to the devotees is 
desirable to the Lord. This is ‘swarupa-prayukta’. Secondly, 
this kind of subservience to the Bhagavatas, may happen on 
account of the knowledge related to the virtues of such a 
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Bhagavata. This is resulting out of one’s own free will. As 
Lakshmana said - as a younger brother to 

Rama, he was subservient to him by nature; on account of 
the auspicious qualities of Rama, Lakshmana became 
subservient to him by his own desire. This subservience to 
Bhagavatas reaches such a level that one considers oneself as 
disposable by the Bhagavatas, according to their will. 

The 'dasatva' that is evolved with love towards the Lord 
on account of the auspicious qualities of the Lord as well as 
in respect of the Bhagavatas will be the cause of ever 
enhancing joy. The Lord causes 'Sheshitva' to all Bhagavatas 
by virtue of his independent will. To these Bhagavatas he 
causes 'Jihagavata sheshatva' also according to their desire. 
They attain 'Sheshitva' by virtue of becoming worthy of 
being disposed of by the Lord according to His will. They 
attain their purushartha to the maximum limit as the 
'Bhagavata Sheshatva' and 'Bhagavata Kainkaryam' desired by 
them become fully realised. 

The Lord becomes highly pleased by making these 
devotees mutually sheshas and sheshins. By this the Lord 
attains 'Ishvaratva' and 'Bhoktrutvam'. As these devotees 
realise that this kind of sheshatva and sheshitva that they 
have gained is subservient to the bhoktrutva of the Lord, 
they will have realised the culmination of thier ’Purashartha' 

Periyalwar expresses that the Bhagavatas are authorised 
to sell or purchase him, as he is totally subservient to them. 

A question may be asked whether the Bhagavata- 
Sheshatva is ‘swabhavika’ or an aspect of his essential nature 
or ‘oupadhika’ or conditional. It may be said that this is 
natural to the jivatman, as this continues even in the state of 
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release for all rime to come as pointed out in the statement 

etc. Similarly, this is 
conditional also, as it is on account of the particular 
awareness of their relationship with Supreme Paramatman 

When the Bhagavatas are subservient to the Lord and 
as Bhagavatha-Seshatva is common to all, if one is 
considered as c seshin' and in the same way he also considers 
the other as his 'seshin’ i.e. if this relationship is mutual, will 
it not be contradictory? How can one be a seshin and a sesha 
at the same time? 

Desika points out that there is no contradiction in this 
mutual relationship. According to the will of the Lord, this 
will be mutually subsisting for the excellence of each other. 
This kind of subservience or ‘dasatva’ which happens on 
account of the love of the Lord, is the cause of supreme joy 
to both. Dasatvam or subservience, in respect of the 
Paramatman and in respect of the Bhagavatas, is a source of 
supreme bliss. All this is desired by the most Supreme 
Paramatman and he enjoys immensely by ruling over the 
devotees in this manner. All this is subservient to the 
experience of the Supreme Paramatman. 

The Purusharta kashta or the ultimate limit of the 
supreme object of life to be attained, is thus described as 
Bhagavata-Shesatva and a kritakritya who has entrusted the 
burden of his protection to the Lord, will lead his life 
devoted to the service of the Lord and his devotees. 

He lives a life of self abnegation which will be a graceful 
gift granted to him by the Lord, and he considers that all 
this will be only for the pleasure of the Lord. 
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CHAPTER - XVII 
Shastriya Niyamanadhikara 

It was said in the previous section that a Prapanna 
would abide by the Shastras that ordain certain duties. But, 
a number of doubts arise in this behalf. The Prapanna is not 
required to do the (duties of the) nitya and naimitthika 
karmas as an accessory to Bhakti-Yoga or Praptti, as he has 
performed what ought to be done and is similar to a Mukta. 
He does not need the direction of the Shastras, as he is 
required to do ‘svayam- prayoj ana- kainkarya’, loving service 
to the Lord and the devotees of the Lord, as svayam 

prayoj ana. Statements like ^<sf! 

TTdsF^:’ declare that a Prapanna has no duties to perform. 
The Sruti and the Smrithi are certainly binding on those 
who are not Prapannas. ‘3TTr*R: ^ 

and other such authorities support this view. The 
great Bhashyakara also has not mentioned the performance 
of the pancha-maha-yajnas and others as post-prapatti duties 
amongst the others such as the study and propagation of Sri 
Bhashya and others. All these doubts are dispelled in this 
section. 

The Introductory verse sums up the subject matter of 
this section. 
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"Having placed the burden of his protection on the 
Lord Mukunda he is just like a liberated one. He cannot 
know directly the intention of the Lord as he is yet 
embodied. In abandoning the path of the shastras, that is of 
the form of the commandment of the Supreme Lord he will 
be causing many hazards to himself as well as others and so 
he will obey the dictates of the shastras till he is liberated." 

This Prapannadhikari who is associated with a body 
commenced on account of his prarabdha karmas and 
belonging to a particular varna and asrama, subjected to the 
performance of the respective duties, is verily like a liberated 
one, though contacting that body. Having entrusted the 
burden of his protection to the Lord, he is similar to a 
liberated one. He is to devote himself to the service of the 
Lord. As he is yet with the body, he cannot know the will of 
the Lord direedy, and so has to know his intention only from 
the shastras. If he gives up the duties of his station in life, he 
will be causing to himself and others. 

The untoward that happens to him, will be of the form 
of punishments meted out by the Lord, as pointed out in 
, Vmr etc. Others follow his behaviour 

and he will be causing great disturbance that way. So, a 
prapanna who continues here with the body with which he 
is associated, follows as long as he is in this world, the 
command of the shastras. He will be deprived of the love of 
the Lord, if he transgresses his command. 

W<;i ctaPjfifuiH. I 
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"A man who transgresses the command of the shastra 
though dear to me will not become dear on account of going 
against the shastra”. 

Though he is a Kritakritya, though he is pure and 
sinless, though he is steadfast in his essential nature bereft of 
the limitations of vama and asrama, yet he is in contact with 
a body characterised by vama and asrama, and so he is 
obliged to abide by the canons of the shastra. 

For a person, who is in this world, contacting prakriti 
which blindfolds one’s understanding, the shastra alone is a 
beacon light, which shows the right path to be tread by him, 
and so he is to be necessarily guided by the shastra. Where*- 
ever an option is given by the shastra, he can choose a path 
according to his intention. 

Sri Desika quotes an episode here. At the time of Sri 
Bhashyakar’s departure from the body, the disciples were 
very much dejected and thought of following their preceptor 
by giving up their bodies. Seeing this, Sri Ramanuja said 
that those who ventured to give up their lives on his account, 
would not have any relationship with him and swore on the 
sacred feet of Sri Yamuna. When they said what they could 
do here in this world, Ramanuja, is said to have advised 
them thus:- 

Whcn a person has surrendered himself and the burden 
of his protection unto the Lord, he should realise that he 
has nothing to do in respect of his ‘Atma-Yathra’, as that 
depends upon the Lord. If he thinks, he has also something 
to do in that respect, the surrender of himself becomes a 
myth and unreal. His day to day life, so long as he is here, is 



180 


Essence of Srimad Rahasyatraya Saram 


regulated by his past-karmas and he has nothing to worry 
about that. If he worries, he will be a nastika or a disbeliever 
of the shastras. Thus, though he has severed his 
responsibility with the means of attainment of Godhead, he 
has to engage himself with acts of divine service which is 
the ultimate object of his attainment. 

Sri Ramanuja has outlined the five-fold kainkarya that 
he can do here, so long as he is placed in this world, as 
follows:- 

1. To study and propagate Sri Bhashyam. 

2. If he is unable to do so, he may study the soul-stirring 
hymns of the Alwars, who were immersed in intense 
divine experience and propagate them. 

3. If one cannot do that also, he may serve the Lord, who 
is ever showing himself in the Holy places by raising 
flower gardens for worship of the Lord or lighting 
lamps, or offering articles of worship and such divine 
services. 

4. If one cannot do this also, he may recite always the 
‘Dvaya-mantra’ reflecting upon its meanings. 

5. Even if this also is not possible, he may take shelter 
under the benign grace of a Sreevaishnava, having deep 
devotion towards him. 

If one is capable, one is urged to follow all these modes 
of divine service and spend one’s time here with constant 
awareness of the Supreme Paramatman. Such a person, will 
be gratified on account of the supreme joy and satisfaction 
he derives from these noble services. 
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A Prapanna has to behave carefully in this world, as 
related to three classes of people with whom he comes into 
contact. They are people who are ‘Anukula’ (favourable); 
‘Pratikula’ (unfavourable) or ‘Udasina’ (neutral) who arc 
ncidier favourable or unfavourable. The favourable are those 
who arc Srivaishnavas that are ardent devotees of the Lord. 
The haters of God, are the unfavourable ones. Those who 
arc neither,' are neutrals. One must feel enjoyed in the 
company of favourable ones as one rejoices to have fragrant 
flowers, sandalpaste and the cool moonlight. One should 
fear to be in the company of the unfavourable ones, as one 
fears a serpent and other poisonous creatures. Those who 
arc neither of these, should be counted as a piece of straw. It 
is to be known that behaving otherwise with these people, is 
only on counts of ‘artha’ and ‘kama’. The Lord will be 
displeased if the devotees of the Lord arc humiliated and the 
haters of the Lord are venerated. The intention of the Lord 
is that one should not even on counts of ‘artha’ and ‘kama’ 
treat them otherwise than they are worthy. 

Association with the ungodly people and non-believers 
will adversely affect the devotees of the Lord. So, one should 
never choose their company. This code of behaviour can be 
known only from the shastras and the different modes of 
service unto the Lord and the devotees of the Lord, should 
be performed only according to the shastras. That which is 
not in accordance with die shastra is declared to be ‘asura’ 
and so one should follow the commands of the shastra, 
which are verily the commands of the Lord. 

Safari ^ I 
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WM K ^ II 

A wiseman should never transgress the code of conduct 
prescribed by the shastras, even mentally, for the following 
reasons 

1. The codes of conduct should not get destroyed. 

2. He should protect the prestige of his ‘kula’ or family. 

3. He must give a proper lead to the people of the world. 

4. He should establish a righteous order. 

5. He must please the Lord Vishnu. 

If there is any transgression, it displeases the Lord and 
if he does not pray for forgiveness, he will be subjected to 
some punishment or other, before he departs from the body. 
There cannot be a greater punishment to a devotee, a satvika, 
than losing the affection and love of the Lord. This kind of 
‘aHUllfcKriN'T is an obstruction to the natural flow of love of 
the Lord and this is to be reflected in ‘Namah’ and 
‘Ma-shuchah’ of the three mantras. This kind of compliance 
with the shastras will avert the obstructions for attainment 
of purushartha and wins the grace of the Lord. 

31UlidsbH<^H4kf || 

The code of the shastras is two-fold viz. (1) those that 
are commanded and (2) those that are permitted. The 
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compliance of the former will avoid the wrath of the Lord. 
The latter is followed for obtaining the respective benefits. 
Even when one is engaging in the latter, he has to follow 
the code prescribed by the Shastra. If not followed, he will 
be displeasing the Lord. It is not obligatory for all to 
undertake the permitted karmas. One will not get those 
benefits, if they are not done. But, the commanded duties 
are to be performed to avoid the displeasure of the Lord, 
though they are not meant for obtaining some benefits. 

So, it is ordained here that a Prapanna has to abide by 
the rules of the Shastra, so long as he is stationed in this 
world. 
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CHAPTER - XVm 
Aparadhapariharadhikara 

In this section, it is expounded that a Prapanna who 
commits some faults willingly, impelled by his past karmas 
or on account of certain spacial and temporal conditions or 
on account of his inadvertence, has to repent for his faults 
and pray forgiveness of the Lord, failing which, he would 
be subjected to some punishments by the Lord. A Prapanna 
is, therefore, warned to be very careful regarding his 
behaviour in this world, where he is destined to live till he is 
liberated from the body. It is also pointed out that one who 
has surrendered the burden of his protection to the Lord, is 
sure to obtain his desired object viz., attainment of Godhead, 
culminating in loving eternal service to the Lord, after being 
thus purified. 

In the introductory verse it is pointed out that even 
after attaining the purifying Ganga of the form of 
compassion of Sri Madhava, which is opposed to all that is 
defiling, most enjoyable, the purifier of all sins, the means 
of attainment of all desired objects, if one becomes tainted 
with sins, the virtuous will not be associate with him. 



snt: ^ i 

When a person has attained the rpercy of the Lord, on 
account of his total surrender unto Him, normally he will 
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not transgress the command of the Lord, and will not 
indulge in petty means for attainment of worldly benefits; 
but, yet on account of his prarabdha-karma, if he were to 
indulge in unbecoming things, he will not be contacted by 
wise people. Offences that are done intentionally, do not 
happen, as a general case in such people, who have realised 
their subservience to the Lord, and who are taking delight 
in the service of the Lord, according to the shastras. If some 
sins happen to him on account of prarabdha-karma, without 
his intention, they will not taint him, as in the case of an 
'upasaka'. If sins happen to him, being done intentionally, he 
has to perform an expiation for becoming free from that 
offence, and the expiation here, is to surrender unto the Lord 
again for the purpose of forgiving his offence. This 
'prayaschitta' or expiation is not for gaining moksha, because 
that has been done already and the burden of his protection, 
has already been taken over by the Lord. It is ordained in 
the shastras that when a Prapanna happens to commit some 
offence, he should pray for excuse in the form of another 
surrender unto the Lord. If a Prapanna adopts some other 
'upaya', like karma-yoga or bhakti-yoga willingly after having 
surrendered for moksha, even then he has to perform an 
expiation of the form of surrender for excusing that offence. 
He must feel repentance and shame for having committed 
the fault intentionally. 

TOT: | 

JIFlfafrlfai W TO 3% II 

This additional Prapatti is not for the purpose of 
attaining moksha but only for forgiving the fault committed 
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intentionally. What happens if one commits an offence 
intentionally and does not perform this expiation? Mild 
punishment, similar to the punishment given to the princes 
and others will be meted out by the Lord and they will be 
purified and then taken over to his side. Just like an offence 
that is to be cleared by striking with a weapon, is got over 
by the pricking of a thorn. The serious offence that is 
willingly done, and not prayed for forgiveness, will be 
cleared by the Lord, by making them suffer in this world in 
various ways, before they pass out of the body purified to 
reach His eternal abode. All this happens on account of the 
grace of the Lord, who never forsakes one who has 
surrendered unto Him. It is, therefore, necessary to be very 
careful regarding one's course of life here after prapatti, and 
be vigilant not to commit any offence intentionally. If some 
offence occurs on account of past karmas, in spite of one's 
vigilance, it is wise to feel shame, repent, desist from such 
action further and to perform a prapatti, a second prapatti 
for forgiving that offence. 

Sometime, it is asked whether one can perform a 
'prayaschitta-prapatti' even before the offences occur, so that 
the Lord may not punish one, for such commissions. The 
answer to this question is that performing an expiation or 
prayaschitta, does not arise when the offence is not actually 
committed. In view of some offences that are anticipated in 
future, one cannot perform an expiation. But, at the time of 
performing prapatti for moksha, one may include in that 
prapatti itself, that he may be granted 'Niraparadha 
Kainkarya' i.e., a course of life after prapatti, where no 
offences occur. If a prayer for service to the Lord not tainted 
with offences is included in the prayer for protection of his 
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self at the time of self-surrender, he will not be liable to 
commit the offences intentionally. 

It is sometime argued that one need not seek for any 
forgiveness of the Lord, even in the case of intentional 
offences that are committed by one, as the Lord has given 
an assurance I It is also said that the 

Lord may not punish one even in case of intentional sins 
done by one. Some say that there would be no delay in 
attainment of godhead and eternal service of the Lord for 
those who cannot bear delay 

Vedanta Desika says that all these different propositions 
arc made for extolling the auspicious qualities of the Lord 
and the greatness of Prapatti. But, these are all contrary to 
the practices of the ancient seers, who surrendered unto the 
Lord, and to the shastras that ordain expiations for getting 
rid of the bad effects of intentional offences and to the 
Shastras that point out that there will be delay in attaining 
the final fruit of Prapatti viz., attainment of Paramatman, in 
respect of those who have committed intentional sins and 
have not performed the expiations. The statement 

’is a general assurance; but, it does not clear the 
offences done intentionally, because, there is a particular 
reference in respect of surrendering again as an expiation for 
intentional sins as ‘wrfgfrlftq HR wi sT^cf I 

This is an expiation which occurs after Prapatti. It 
cannot be said that this second surrender prescribes the 
removal of intentional sins done after Prapatti, in the case of 

those who have not done prapatti earlier for 

also, because, there is no authority that prescribes that one 
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can perform a surrender earlier even for intentional sins that 
may occur after Prapatti. If the statement that the surrender 
that is made to the Lord is enough to remove the intentional 
sins also done after Prapatti, there will be no scope at all for 
the statement prescribing a second Prapatti. Then, according 
to the same analogy, the intentional sins that are done by an 
upasaka also will have to be taken as ineffective. But, the 
Brahmasutras have expressly mentioned that the past 
accumulated sins will vanish and the sins that occur 
unintentionally afterwards will not taint one. So, the shastra 
that enjoins a second Prapatti, is valid and the general 

statement does not cover the 

intentional sins done after Prapatti. 

If it is asked then, how a light punishment will be given 
for intentional offences done after Praptti, it is answered that 
the infliction of punishment differs from person to person 
on counts of his caste, his qualities and the 'ashrama' or state 
of life. The heavy punishment that is given to an offender 
will not be given to a prince. He will be punished lightly 
and that would be enough to reform him. The Lord favours 
a Prapanna, and never deprives him of the main object of 
his prayer viz. liberation from samsara. But, sets him right, 
when he approaches Him with repentance for forgiveness. 

For giving a proper lead to the people of the world, 
people who are celebrated are also punished lightly when 
they commit offences. It cannot be asked whether one can 
perform a Prapatti for excusing the sins that arc done 
intentionally after Prapatti, just as the question of 
performing upasana for the faults that arc done intentionally 
after commencing upasana does not arise. Unless an occasion 
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actually arises, there cannot be a remedy. It is said 1 TI^ 
The 'naimittika' or surrender for a particular cause, 
does not come upon one, without the 'nimitta' or the cause 
for that. But, if one fears that intentional sins may happen 
to him after his Prapatti, it is proper that he should perform 
a 'prayaschitta' of the form of Prapatti for averting the effects 
of the prarabdha-karma that has already become operative. 
It is mentioned in the shastras that a part of the prarabdha- 
karma, can be annihilated by means of dana, japa and others, 
as mentioned in the following verse:- 

TPI «fPJ^ I 

So, it is established that ’buddhipoorvaka papa’ or 
committing sins intentionally after Prapatti, does not arise, 

I_• * 

if one performs a Prapatti for HiMK*- 1 H«t>Hi l l or the sins that 
are liable to cause one do sins. 

Desika points out that even slight sins done against the 
satvikas will have its own adverse effects and so one should 
be very careful and avoid any kind of offences after Prapatti, 
so that he may not be deprived of the grace of the Lord and 
he may not be subjected to even light punishment. 

The main cause of all such offences happens to be non¬ 
discrimination or ’aviveka’. One should steer clear of the 
body-soul illusion, and the illusion that he is not dependent 
upon the Ishvara, and that he has all powers. 

The cause of clearing all this illusion, will be a right 
understanding of his true nature. It is declared by savants 
that by the termination of the cause of offences viz., body- 
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soul illusion and the illusion that he alone is an independent 
entity by himself; all offences that arise on account of 'artha' 
and 'kama', will be uprooted without any further effort. The 
intentional sins are on account of 'artha' and 'kama'. They 
get destroyed, when one realises his true nature of being 
subservient to the Lord. 



Of all the offences, offences towards the Bhagavatas, are very 
serious ones and one should be very vigilant to avoid 
offences towards the godly-ones. Bhagavan Ramanuja has 
expounded under the Vedanta Sutra 3-4-42 

, that the result of moksha will 
be delayed on account of the offence of Bhagavathapachara. 
It is ordained in the shastras that a Bhagavatha should be 
venerated in spite of all differences of caste. 

*1: ^ 'lUchfcTt) Rmiq SPT9 tWr | 


"A devotee of the Lord, who may be a 'sudra' or a forester 
or a low caste man should not be treated on counts of caste. 
If one does so, he will fall into hell" - 




II 


"For winning the grace of the Lord, one should please 
the devotees of the Lord Vishnu. By this alone, the Lord 
becomes pleased. There is no doubt about it." 
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When a Bhagavatha is offended by a person, it is 
necessary that he should beg pardon of that Bhagavatha for 
having committed that offence. The instance of Lakshmana 
and Sugriva praying for excuse mutually when Lakshmana 
was harsh on Sugriva for having delayed to meet Rama, is 
quoted by the Acharyas to illustrate this point. 

It is the understanding of the shastras that the Lord is 
going to excuse such sins that occur even intentionally, when 
one surrenders unto Him with a prayer to excuse his faults. 
So, it is decided in this section that the Lord who is ever 
compassionate, will pardon such Prapannas who have 
consciously committed offences, when they pray for pardon 
by practising a second Prapatti. By his surrender for 
liberation, all the accumulated sins will be terminated by the 
Lord. The sins that occur inadvertently will not stick to him. 
The lord is sure to grant him moksha for his first and 
primary Prapatti itself. It will never fail. If such a Prapanna 
does not repent and pray for pardon with a second Prapatti, 
even in that case, the Lord will not deprive him of the fruit 
of his first Prapatti, but inflicts on him punishment and thus, 
purifying him, takes him to His side. Such is the greatness 
of Prapatti and consequendy, the greatness of the compassion 
of the Supreme Lord. This is pointed out in the concluding 
verse - 





Sthana Visheshadhikara 


193 


CHAPTER - XIX 
Sthana Visheshadhikara 

It was expounded in the previous section viz., 
Aparadhapariharadhikara, that a Prapanna should engage 
himself in divine service to the Lord, untainted by any 
offence, so long as he is destined to live in this world. He 
would gain the eternal service of the Lord in the Supreme 
Abode of the Lord after casting his body. It is described in 
this section, whether a suitable place is available for such a 
person to live in and to spend his lifetime in activities that 
arc free from offences. Where should such a Prapanna spend 
the rest of his life, as most of the places mentioned by the 
ancient sages, have all been contaminated by worldly people 
and arc not fit for a Prapanna to lead a calm and undisturbed 
life? 

The sages of yore recommended places like shores of 
the Ganges, Prayag, Pushkara and Naimisharanya, and such 
holy places, as suitable for an ardent devotee to live. They 
did so because, those holy places were likely to have in them 
sages and rca'isers of Paramatman. But, on account of the 
ravages of time such as Kali-Yuga, and the deterioration in 
following the eternal dharmas, all those places have become 
unsuitable for the Prapanna to live. 

Considering all these factors, Vedanta Desika suggests 
that a Prapanna may live in any place which is helpful for 
gaining tranquility of the mind and for developing single- 
minded devotion towards the Lord and to obtain the 
association of an ardent lover of God, who is a 
Taramaikantin'. 
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cn#n^: 

^cbi^Moiidf^ciRrsfr wr= i 

cT^? frfrHT vnf^ ^u^-’ i 

In the introductory verse, Desika says that "a place 
where concentration of mind for worship of the Lord and 
meditation upon the Lord, become possible", where one 
gains the company of a devotee who is free from contact 
with other deities, and other benefits, would be equivalent 
to 'Vaikuntha', the eternal abode of the Lord. The places 
suggested by the sages, such as Naimisha, Badari arid bank 
of Ganga, and other similar holy places were suggested 
perhaps on account of the possibility of the presence of 
single-minded Bhagavatas. As the Holy places such as 
Aryavartha and others, have become unsuitable on account 
of the expeditions of non-believers of God, one should 
choose a place where some ardent devotees of the Lord are 
present. 

It cannot be said that there will be no Bhagavatas at all, 
in the Kali-Yuga, as the sages have declared that even in the 
Kali-Yuga, there will be eminent bhagavathas here and 
there - 

^ ^ ^TWTWFTT: I 

So, it may be known that dharma of the nature of sole 
devotion to the Lord will never be obliterated on account of 
the presence of Bhagavatas at all times. In the Moksha 
Dharma of the Mahabharata, it is mentioned that when gods 
and sages requested the Lord to suggest a suitable place for 
them to live, the compassionate Lord replied thus - 
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cnrgsqrfa: ^ tmf II 

^ dM«lc«i ^RPJT I 

¥ ^ % ^o4l TTT W ^ftcfll 

A place where preceptors are venerated and where on 
account of the presence of such devotees, Dharma prospers; 
in a place, where the rites prescribed by the Vedas and the 
courses of penance, the word of truth, conquest over the 
senses, prevail, that is to be resorted, and adharma will not 
even creep into those places. 

A place where there are facilities for rendering selfless 
service to the Lord and such Holy places, are recommended 
for a Prapanna to live. The Holy places where the Supreme 
Paramatman dwells is a right place for a Prapanna to live. 
The statement found in the Sharanagati Gadya viz., "till the 
fall of your body, you can live peacefully in Srirangam alone", 
does not exclude other Holy places, where the Lord is 
eternally present. This statement is only indicative of other 
Holy places also. The dwelling place for a discriminating 
person is surely a holy place where the Lord is showing 
Himself. It is said in Mahabharata, 

mmcHI *RTcR: I 

tfigroj cTrfaf II 

m ^ M^FTT: II 

"The place where that Supreme Paramatman is present 
that is punya, that is a holy place, that is verily a hermitage. 
The Deva Rishis, Siddhas and all hermits engaged in 
penance are all there". 
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In the 'Agamas', it is pointed out that the Holy places 
are of different types such as 'svayam-vyakta', installed by 
siddapurushas, and installed by Vaisnavas, and that an ardent 
devotee may live in such Holy places doing whatever divine 
services he could. It is declared in the Shastras that a person 
who breathes his last in a Holy place, becomes purified of 
all impurities and gradually attains the eternal abode of the 
Lord. 

Mere dwelling in a Holy place, will not be the cause of 
emancipation. It helps him to strengthen his faith in the 
Lord, and adopt a means of salvation such as Bhakti Yoga or 
Prapatti, through which he may attain the Supreme 
Paramatman. It is declared - 

The idea of this verse is, "he must dwell in the Holy 
place of the Lord, doing any kind of ordained service to the 
Lord, be it by his body or mind or speech. This points out 
that he must engage while living there in some divine service 
or other as approved by the scriptures. 'Not doing anything' 
means not indulging in any kind of prohibited deed and 
dis-service to the Lord and the Godly-ones". 

Desika ordains that a Prapanna lives in a place where 
there are Bhagavatas and where there is a possibility of 
enhancing one's 'satvic' nature. He points out that the 
verse - 
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i.c. "that place where a devotee who has restrained his sense 
organs lives, is verily Kurukshetra, Naimisharanya and 
Pushkara"; emphasises that the place, where a Bhagavata 
dwells, also become celebrated. This is to be followed, when 
there is no other go. This also affirms that there is no rule 
that a particular place is necessary for discarding one’s body. 
One may cast away his body anywhere, but he is sure to 
obtain the fruit of his Prapatti, wherever he breathes his last. 

"A person who utters the words of surrender and 
surrenders and gains the knowledge of Paramatman, may 
give up his body in a Holy place or in the place of an out 
caste or in a state of unconsciousness, but he surely attains 
liberation getting rid of all sorrows". This statement is meant 
for emphasising the fact that the surrender performed by 
one will never become futile and this does not in anyway 
discard the principle that was stated for living in a place 
conducive to one's devotional activities. 

Vedanta Desika concludes that a place like Kashi (or 
Benares) or Ayodhya or Avanthi or Kanchipuram or 
Madhura or any other Holy place, will not, merely of 
themselves, become celebrated, if those places are not desired 
by Bhagavatas who are intent upon drinking the nectar of 
the Holy names and exploits of the Lord. The intention is 
that any Holy place which is not relished by Bhagavatas, 
does not appeal to a Prapanna and on the contrary, any place 
that is relished by ardent devotees, becomes a coveted place 
for a Prapanna to live. 
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CHAPTER - XX 
Niryandhikara 

The process of the jivas passing out of the body, has 
been described in the Upanishads and the same has been 
expounded in the Brahmasutras (second quarter of the 
fourth chapter). In Chandogya Upanishad, it is said that 
when the 'purusha' dies, his speech unites with mind, the 
mind gets into prana and the prana into tejas and the tejas 
becomes one with Supreme Deity (Chandogya 6-8-6). The 
Chandogya Upanishad describes the passage of the released 
atman to reach Paramatman. There, it is pointed out that 
the knowers of Brahman, reach fire or 'Agni', the first in the 
path of 'Archiradi'. From fire to the deity of the day, from 
him to the deity of shukla-paksha, from him to the deity of 
uttarayana and then to samvathsara. From the deity of 
samvathsara, to the sun, from him to the moon and from 
him to the vidyuth or the deity of lightning. From vidyuth, 
the Amanava Purusha will unite him with Brahman. It is 
said that those who go by this path, never any more return 
to this world of Humans (Chandogya 4-15-5 and 4-15-6). 
This process of 'uthkranthi' and the path by which a 
meditator upon Brahman, attains Brahman, is described 
vividly in the Brahmasutras in the second pada and third 
pada of the fourth chapter. 

What has been described thus in respect of the 
Brahmopasakas regarding 'niryana' or 'uthkranti' and 
'archiradi-gati' or the path beginning with 'Agni 1 that leads 
to Brahman, applies equally to the Prapannas, who have 
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totally surrendered the burden of their protection to the 
Lord. 

Vedanta Desika describes in two sections viz., 
Niryanadhikara and Gatichintanadhikara, the mode of 
passing out of the body and journey to Supreme Brahman 
through the path of 'Archiradi'. 

In Niryanadhikara i.e., the section describing the 
process of passing out of the body, Desika describes how a 
Prapanna passes out of the body, after becoming pure by 
exhausting the prarabdha-karmas that had come upon him 
in that body at such a time that he decides to quit this body. 
In the introductory verse, this process of passing out of the 
body, has been summarized in a nutshell. 

^ ^ tf 





At the time of Niryana or the jivatma's passing out of 
the body, all the ten indriyas unite with the mind, and that 
mind unites with the prana, and that prana in which the 
mind and others arc united, unite with the jivatman and that 
jivatman is united with the subtle elements and then this 
jivatman unites with the Paramatman, who is the inner 
controller in the heart. Like this, both the persons - one 
that has knowledge of Brahman and another that does not 
have knowledge of Brahman - pass out of the body in the 
same way. But, the Lord leads the knower of Brahman i.e., 
the Prapanna through the path of 'archiradi' and the other 
one through the path of 'Dhumvi', according to their 
differences. 
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When a person surrenders unto the Lord, the Lord 
holds him by his hand and wills to take him to his side; but, 
on account of some prarabdha-karmas, the Prapanna may 
be affected by 'ahankara' and 'mamakara' or commit some 
offences or may desire for some other benefits, on account 
of which, he may be associated with some other deity, or 
their faith may be disturbed a little, and they may think of 
some other means and on account of these 'niryana' or 
'uthkranti' may be delayed. But, on the other hand, those 
who have surrendered unto the Lord, including the fact of 
non-occurrence of offences during the post-prapatti-period, 
and who have unshakable faith, and who never feel 
'ahankara* or 'mamakara' and who guard themselves from all 
kinds of intentional sins, the 'niryana' will be at a time that 
is desired by such aspirants. 

If one surrenders unto the Lord, without specifying the 
time of his departure from this world, he attains the Lord 
with some delay, after annihilating all sins that have 
happened to him. Such a person will not cherish to have 
other objects of life, as he is a 'mumukshu'. If a Prapanna 
has 'prayojananthara - ruchi' a taste for other benefits also 
along with 'moksha-ruchi', the Lord who is a well-wisher 
does not grant him other benefits and he will treat with 
indifference those desires and he enlightens him on the true 
nature of such other attainments such as 'alpatva', 'asthiratva', 
'dukhamisratva' etc., or He will see that, that person becomes 
dejected in the experience of certain ungodly benefits and he 
will see that such a person becomes averse to other benefits 
within the time that he had intended for deliverance at the 
time of Prapatti. It is pointed out in the verse below: 
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aratarorarfitsfo ^ran I 

faiRtiHUHISJ fc^lcl t RH, II 

The delay for attainment of Godhead, is only so long as 
he has not gained dispassion or 'vairagya'. 

If a Prapanna contacts other deities with devotion, what 
happens to him? The Lord will see that he feels ashamed of 
getting devatantara-sparsa some day or other or by some 
means or other, and overcome that defect in him. Desika 
points out that if 'devatantara-sparsa' becomes steadfast in 
him, it should be understood that he is not having the 
'mokshopaya-sparsa'. For such people 'naraka' and others do 
certainly happen. If it is asked whether there is no benefit 
for the means adopted by him before, it is said that the act 
that is done as regards the Lord, by some way or other, is 
surely going to fulfil one day or other, the proper 
performance of the means and becomes fulfilled. What he 
has done in respect of the Lord does not go a waste. It is a 
'sukrut-lesa' and it completes the performance of the means 
some day or other. 

For those, who have surrendered unto the Lord with 
perfect faith, weakness of mind (budhi-dourbalya) or desire 
for some other means will never arise. If these arise, it can 
be understood that their faith was faint. The Lord who is 
compassionate, will correct even such people and make them 
have supreme faith and convert them into those who have 
'poorna-prapatti'. 

For a person, who is free from all these perverse 
temperaments, there will be no doubt of delay in attaining 
liberation. The delay is, only according to their wishes. 
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Suppose, a person has surrendered desirous of 'moksha' at 
the time of the fall of that body, he is sure to get moksha at 
the time of the fall of that body. 

When a person has surrendered the burden of his 
protection to the Lord and after that on account of his 
prarabdha-karma, if he develops interest in worldly objects, 
the Lord - who is a well-wisher - will not be granting those 
little benefits, even though prayed for them. The Lord will 
see that whatever the aspirant has sincerely done in respect 
of the Lord, will never go wasted, but it will become fully 
effective and successful in some future time and the means 
of surrender will be fully accomplished. The Supreme 
Paramatman who is all independent, and the 'sheshin' of all 
others, other than himself, will certainly will the annihilation 
of the accumulated sins, and the non-tainting of sins done 
inadvertently after prapatti, at the very moment of the 
utterance of the statement of surrender unto the Lord. He 
wills to take the Prapanna and his associates to his eternal 
abode at the time that is desired by the Prapnna viz., at the 
termination of that body. 

For those sins that were intentionally done by a 
Prapanna after his prapatti, the Lord wills to destroy them 
by making that Prapanna repent for his sins and to pray for 
pardon of the Lord for doing such sins. If he does not pray 
for pardon, which will be of the form of second prapatti for 
excusing those sins, the Lord will purify him by inflicting 
suitable punishment to him. But, He will never deprive the 
Prapanna of the supreme benefit of attaining moksha. All 
his 'sukruta' and 'dushkruta' will be completely divested of a 
Prapanna, at the time of his death, and they will be 
transmitted to his friends and foes. 



204 


Essence of Srimad Rahasyatraya Saram 


Ic|^ «Ih4Wh MHIcHH, I 

This statement that an upasaka gets rid of his sins, 
applies equally in the case of a Prapanna also, and a Prapanna 
becomes freed from all karmas at the time of the fall of his 
body itself. This question has been discussed, in the 
Brahmasutras and it is decided there that the Bhakd-yogi 
becomes freed from both kinds of good and bad karmas and 
proceeds on the path of 'archiradi' to attain the Supreme 
Paramatman. The upasaka or the Prapanna will get a subtle 
body not due to karma, but on account of the efficacy of the 
'upasana' or 'prapatti', for moving on through the path of 
'archiradi'. 

The statement of the Smritis that the day time, the 
bright half of the month and the 'uttarayana' are celebrated 
periods for departing from the body, does not relate to a 
Prapanna or a Bhakti-yogi. It is verily pointed out that the 
death may occur at any time in any place, but a Prapanna is 
sure to attain his goal. 

*nfcf j icuiWu i 

Having uttered the statement of surrender as soon as 
getting knowledge of the Supreme Paramatman, a Prapanna 
attains moksha bereft of all sorrows by casting away his body 
in a Holy Place or in the household of an out caste or in a 
state of unconsciousness. At the time of passing out of the 
body, all the ten indriyas unite with the mind, and that mind 
unites with the vital airs and that prana-vayu along with 
others already united, unites with the jivatman, united with 
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the five subtle elements and he will be churned out of-the 
body, and he will proceed out of the body through the 
'nadis'. This process of the jivatman passing out of the body 
is common to both the knower of Brahman and non-knower 
of Brahman. At that stage, there will be a significant change 
in the passage of the atman, who is a Prapanna. A Prapanna 
will be led by the well-wisher, the Supreme Paramatman to 
enter into the ’moordhanya-nadi' and he will come out of 
the body to go on the path of 'archiradi'. The Prapnna and 
others part ways at the time of the entrance into 
'moordhanya-nadi'. Being blessed by the Supreme 
Paramatman, the Prapanna and the Bhakti-yogin enter the 
'moordhanya-nadi' to reach through it, the path of'archiardi'. 

Desika discusses in this connection the propriety of 
having 'antima-smriti' or final remembrance of the Lord. In 
the verse quoted above, where the case of a person, who is 
unconscious (nasta-smriti) is mentioned. Similarly, there is a 
statement '1?^ which affirms, that in the case 

of a person, who remembers the Lord when his mind and 
body are sound, the Lord would never forsake him, but 
remember him when he has gone unconscious, just like a 
log of wood. He would remember his devotee and would 
lead him to his supreme abode. The great Bhashyakara has 
said in his 'Gadya' that a Prapanna would have a vivid vision 
of the Lord, his poorva-samskara being never lost and that 
he would be led to the Supreme Abode by the compassion 
itself of the Lord - 

Desika points out all these statements should be 
reconciled and explained harmoniously as follows: - 



206 


Essence of Srimad Rahasyatraya Saram 


As mentioned in ’Sharanagati-Gadya', the final 
remembrance of the Lord, will certainly come to a Prapanna, 
who has performed prapatti for attainment of moksha. The 
'antima-smriti' is not a kind of 'upaya', which is possible of 
one’s own effort, as pointed out in statements like - 

^ Wi *Tfcf or y I'jM'Icblei *Jc^T 

fctP^KlFd I 

But, it is the remembrance of the Lord that arises in 
die mind of a person which has not yet merged with vital 
airs, but in which, all the ten indriyas are united. This is not 
possible of knowing by those who are by the side of the 
dying person. It is pointed out in the Bhashya as follows 

TpT: 3FffrT: I 

So, it is to be concluded that the final remembrance of the 
Lord is known to those that arc becoming liberated and to 
the Ishvara who grants that final remembrance of Him. 

After the merging of the subde prana with the jivatman 
who is united with the subde elements, the jivatman unites 
with Paramatman, who is in his heart and after taking rest 
there, the Prapanna and Bhakti-yogi go through the 
'sushumna-nadi' leading to ’archiradi'. Till the time of entry 
into 'sushumna-nadi' which is caused by the compassionate 
Paramatman, he will be in a state, which is similar to 
'sushupti'. Being awakened by the Lord, the Prapanna enters 
into the 'sushumna-nadi' which is made to illumine by the 
Lord himself. For others, who are not 'upasakas' or 
'Prapannas', they pass out of the body through other nerves, 
and attain the destined places further. From the moment of 
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entry into the 'sushumna-nadi', the jivatman becomes 
endowed with perfect knowledge and there will be only one 
day for all time to come. This has been explained as 

Thus, in this chapter, the passage of the jivatman from 
the body, is described till he enters into the 'sushumna-nadi'. 
His attainment of Paramatman through the Archiradi path 
is described in the next chapter, the 'Gatichintanadhikara'. 
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CHAPTER - XXI 
Gatichintanadhikara 


The Upanishads describe the path of 'archiradi' and calls 
it 'Devapatha' or 'Brahmapatha'. The various guides lead 
jivatman from one place to another place and a superhuman 
called 'Amanava', leads him to Supreme Brahman in the end. 
As a king fondles his son, the prince, who is obedient to 
him, the Lord himself makes this liberated soul led to his 
place by the various 'ativahikas' such as Agni and others. The 
'athivahikas' are as follows: - 


Agni the deity of the day, the deity of the bright half of 
the month, the deity of uttarayana, the deity of the year or 
samvatsara, Vayu, Aditya, the moon, the Vaidyutapurusha, 
Varuna, Indra and Prajapathi. 


'"Ic-hRcW^cHI 

WT cTR 3IT&TRR I 


cftfa t^5TT ^ dWWd: II 

The liberated soul is respectfully led by these guides or 
'athivahikas', and he attains the Eternal Abode of 
Paramatman. He will be endowed with a subtle body that is • 
meant for only movement on the path of 'archiradi', by 
virtue of his prapatti or'upasana, and he casts away that 
subde body while reaching the divine river 'Viraja'. Crossing 
the river 'Viraja', he is endowed with a non-material body 
i.e., Aprakrita-Sharira. He will be then led to the lake 
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and the peepal tree called and he is 

welcomed by five hundred divine damsels, and he will be 
decorated with 'Brahmalankara'. The Kaushitaki Upanishad 
describes graphically the glory of the 'mukta'. The deities 
Indra, Varuna and Prajapati, will be congratulating the 
liberated soul with great veneration. The liberated soul 
witnesses the Supreme Lord in his Supreme Abode. By thus 
attaining the Lord, in his abode, the liberated atman 
manifests its true nature of infinite consciousness and the 
eight divine qualities, and for all the time to come, enjoys 
the bliss of divine communion. He will get rid of all 
obstacles and all limitations to the experience of the divine 
and will ever realise that he is inseparable from the Lord. 
The ecstasy of divine experience, overflows in the form of 
loving service of the Supreme Paramatman. It has been 
decided in the Brahmasutras that his essential nature of 
consciousness will be perfectly manifested at that time as well 
as his 'dharma-buta-jnanam' will be all expansive just like the 
'dharma-buta-jnanam' of Paramatman. He will be deriving 
the Supreme joy of eternal communion with the Lord, for 
all time to come. 

A Bhakti-yogin has to reflect upon this 'archiradi' path 
day-in and day-out, as it is an accessory' to Bhakti-yoga. But, 
for a Prapanna, this reflection of the 'archiradi' path, is a 
source of great delight, though it is not an accessory to 
Prapatti. The Prapanna becomes gratified by thinking of this 
'archiradi', and the divine experience, he is going to gain in 
course of time. 

In the concluding verse of this chapter, Desika describes 
that the 'Harichandana' or sandal tree of the form of Lord 
Hari, would bless the souls that have surrendered unto Him, 
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being tired of moving up and down by the paths leading to 
hell, and becoming completely exhausted on Account of their 
unceasing movement, by taking them to his side, being led 
by his obedient servants, the 'athivahikas', the Lord would 
make them happy by granting his cool shade for all time to 
come. 

As the tree provides its cool shade to the tired travellers, 
the Lord grants the Supreme Happiness of His Eternal 
Communion to those who had been unceasingly involved in 
the circle of births and deaths. The Lord will never will to 
send those liberated atmans to this world - ^ ^ 
say the Upanishads. 
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CHAPTER - XXII 
Paripurna Brahmanubhava Adhikara 

In this section, Desika describes the great benefit of 
obtaining the bliss of communion with Paramatman for all 
time to come, and the unique gain of similarity or 
'Paramasamya' with the Supreme Paramatman. In explaining 
this complete experience of the 'Sarveswara', the celebrated 
author is guided by the upanishadic statements, as well as 
the conclusions of the Brahmasutras, beginning with 
'Karyadhikarana' (in the third pada of the fourth chapter) 
and concluding with the declaration of the Sutrakara with 
the sutra 'Anavritih Shabdat' (from Sutra 4-3-6 to 4-4-22). 

According to the exposition of the Upanishads, as 
related to the liberated self and according to the conclusions 
that are arrived at by the Brahmasutrakara, Desika describes 
the state of 'mukti' as related to a Prapanna to be the same as 
that of an Upasaka of Brahman. The passage of the Prapanna 
through the 'archiradi' to the Supreme Abode of 
Paramatman, and the manifestation of the true nature of the 
individual self after attainment of the Supreme Paramatman, 
the eternal bliss of communion with the Lord, the fulfdment 
of the goal of attaining Paramatman - all these are similar to 
the attainment of the Brahma-Upasakas. 

In the introductory stanza of this chapter, Desika 
describes all these factors. The Prapanna reaches the 
Supreme Abode of Paramatman through 'archiradi' and not 
'Hiranyagarbha' or Karya-Brahma, as some schools posit. 
The abode of Paramatman is described as 'Vitamasi-Pade' 
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which means that it is an abode of Suddha-satva’ beyond the 
material world. The sruti says 'Tamasah-Parastat'. The 
Chandogya Upanishad and the Subala Upanishad, describe 
this abode picturesquely. The liberated Prapanna attains the 
Lord, characterised by infinite auspicious qualities and who 
is extolled by the celebrated 'Purusha-sukta' and who is the 
Lord of Goddess Mahalakshmi. Reaching the Lord, being 
led to his abode by the 'ativahikas', the liberated atman 
manifests his true nature of being characterised by eight 
qualities as pointed out in the Sutra 4.4.1 - 'Sampadya 
Avirbhavah Svena Shabdat'. 

The liberated atman realises directly his nature of being 
an inseparable attribute to the Supreme Lord. He will be 
manifesting the eight qualities such as 'apahatapapma' and 
others, and he will be of the nature of consciousness or 
'Jnana-svarupa' also. He will not become mere 'jnana- 
svarupa’, but will also have the attribute of 'jnanam' - jnana- 
gunaka' as decided by the Sutrakara in Sutra 4-4-7. 

*ir<Uroui:’ | The view point of 
some, that the liberated will be mere consciousness, has been 
set aside by the Sutrakara. He will attain supreme similarity 
in his nature and attributes with Paramatman and, he will 
no more be returning to this world - 

WT if 

Desika explains the state of a liberated soul as follows- 
1. The mukta or liberated atman experiences the Supreme 
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Lord characterised by all his infinite forms, qualities, 
glories and functions in all places, at all times, in all 
states, without any exception. The experience is equal 
to him and the Supreme Paramatman, and that is 
mentioned by Sruti as 'Parama-Samya'. All the ills of 
samsara have vanished. 'The attainment of Paramatman 
which is of the form of unequalled infinite happiness is 
the one terminal and sure remedy for all the ills of 
samsara" - 

W’ II 

2. It may be asked, how are the other objects related to 
Paramatman, enjoyable to the mukta? The analogy of 
the queen and the king is given here. While the king is 
'bhogya' to the anointed queen, all objects of enjoyment 
and instruments of enjoyment that are agreeable to the 
king, become enjoyable to the queen also. Similarly, all 
objects that are inherendy related to the Paramatman, 
become equally enjoyable to the mukta also, to whom 
Bhagavan is a cherished object of enjoyment. 

3. The Srutis and Smritis declare that the Supreme 
Paramatman is 'parama-bhogya 1 as characterised by all 
attributes. The Alwar says, "the lover does not leave 
enjoying the lotus eyed Paramatman, the Lord of the 
two vibhutis, even a litde." That means, the mukta 
immerses himself in the bliss of communion with the 
Lord fully, and he does not miss Him even for a fraction 
of a second, while enjoying the Lord with all his glory. 
"He does not see any other thing, he does not hear any 
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other thing, he does not know any other thing". 

^TRIcf ^Mcl HM&sIHlfa ^ ^t’ 

(m.l. 7-24-1) 

4. The term Paramapada signifies the essential nature of 
Paramatman or 'Bhagavat-svarupa', as the attainment of 
Bhagavan is 'parama-prapya', as it is infinitely pleasing. 
Similarly, the particular abode where the mukta obtains 
'paripoorna-anubhava' of bhagavat-svarupa', also 
becomes a cherished place, and most celebrated; so, the 
particular abode, where he obtains this unique divine 
experience is also designated as 'parama-pada'. 

The essential nature of the mukta also is called as 
'parama-pada', because he is the 'ashraya' or resort for that 
unique experience or Paramatman. The muktatman is the 
vibhuti of Bhagavan, and of the nature of consciousness and 
bliss, as he also is an object of experience as the 'ashraya' for 
divine experience; his essential nature is also called as 
'parama-pada'. .Thus, the term 'parama-pada' signifies all the 
three viz. Supreme Paramatman, the object of experience; 
the abode where that experience is gained and the 
muktatman who is the experiencer and the 'ashraya' of that 
experience. 

This is in accordance with what Bhagavan Ramanuja 
says in Vedartha Sangraha - 

It may be asked, how the objects in the mundane world, 
the 'lila-vibhuti' of the Lord, that are perceived directly as 
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disagreeable, and that are ordained in the Shastras.as things 
that are to be discarded, become 'bhogya' to a mukta? The 
answer to this question is, that even those objects that were 
disagreeable to him, while he was imprisoned in matter, 
become 'bhogya' to him, as the aspect of disagreeability has 
been terminated when he is liberated. Desika gives two 
examples here - 

Milk which is agreeable to all, becomes dis-agreeable 
and distasteful to one, who is affected by bile. The same 
person finds milk agreeable to him, when the defect of the 
bile (pitta) is cured. 

Another example is given by Desika for this. A prince 
who is put into the prison of the monarch, finds that the 
prison is disagreeable to him; but, when the king releases 
him from the prison and makes him experience happiness 
equal to him, the prince does not find the prison 
disagreeable. He considers it as a vibhuti of his father. 

Similarly, when the atman is in this world, according to 
his past karma and when he is deprived of the communion 
of the Lord, he finds the objects of this world as totally 
disagreeable or slightly agreeable. But, all these objects of 
this 'lila-vibhuti' become included in the group of objects of 
immense joy, when he is liberated from this world, and when 
he is having incessant communion with the Lord. It is on 
account of the will of the Lord that the objects of this world 
arc disagreeable (pratikula) or slightly agreeable (alpanukula) 
for those who are bound by karmasand they are ever 
agreeable to those who have got rid of the bondage of karma 
and who have gained Paramatman. 
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The statement of the Sruti that whatever the 'Mukta' 
desires becomes actualised and that he will be sporting with 
damsels and others; and that he will be eating, drinking and 
seeing his forefathers and others, is to be understood that 
they are not the results of his karma (Karma Phala); but, 
they are actualised on account of his own desire, which will 
be in accordance with the desire of the Lord and so, they are 
all included in the stream of experience of pure kainkarya to 
the Lord - 'Kevala-Kainkarya' of the form of the stream of 
divine experience. So the 'Prapti' or attainment of 

Paramatman is to be understood as 

i.e., complete experience of Brahman extending uptp 
kainkarya, as desired. 

When a person gains this ultimate object of divine 
experience once, it will not come to an end at any time. 
Various authorities like - < 3JT a l^ WT VPT Wl ■iie^ I 

"The upasaka of Brahman attains that Supreme Abode 
from which he never more returns"; 

"Having attained me, the aspirant does not take birth 
again in this world of sorrow"; 

'There will be no re-birth after attaining me." 

"When the mumukshu, getting rid of the contact with 
the matter, witnesses the Supreme Lord, the twenty sixth 
entity, he attains his true nature, and never more be born in 
this world again." 
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The Alwar says, "Having uttered the holy Mulamantra 
with the mouth, and folding one's hands on the head with 
reverence, and if one goes to the abode of that Lord, He 
will not allow him to go back even on bail." 

If at times, he enters into this world of 'samsara', at the 
behest of the Lord, and if he moves here at will, he will not 
be deprived of the bliss of divine experience of the Lord at 
any time, and as he experiences the Lord without any 
diminution, it is to be known that it is not re-birth. 

It is not definitely known from what final body, one 
gains this kind of infinite divine experience. It may be from 
the body of a human being or from the body of a god. There 
is liberation even for the four-faccd-Brahma and others. The 
variations of high and low that exists in the mumukshu state, 
do not follow in the state of liberation. The Mundaka Sruti 
expressly describes that all the liberated will attain ultimate 
equality with the omnipotent Ishvara. The statement of 
some people that there will be diminution in experience of 
bliss in respect of mumukshus, who have 'Achara Vaikalya' 
or 'imperfection of religious behaviour', is not affirming 
variation in divine experience after liberation. But, there may 
be such diminution of divine experience that occurs before 
he is liberated. There may be only difference in respect of 
time in gaining that liberation. 

The designation of 'liberated' that is given to the people 
who have gained 'Salokya' or 'Sarupya' in other worlds of 
pure satva, is given on account of the fact that they are nearer 
to perfection. The statement - 
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*T ^ iftjfr 3rTi: ll” 

makes this point clear. The 'Sayujya' or attainment of equality 
in auspicious qualities and others that is attained in 
'Paramapada' only, is verily 'Sayujya'. The other terms like 
'Salokya' and others are included in the 'Sayujya' and there is 
perfect equality in 'Sayujya'. 

'Sayuk' is one who enjoys together (with Brahman), 
himself being an enjoyer. In the object of experience viz., 
Brahman, characterized by all his vibhutis, both Brahman 
and the liberated become enjoyers and so the liberated atman 
is called 'Sayuk'. Both Brahman and the Mukta are enjoyers 
and both of them enjoy Brahman with all his vibhutis. If a 
question is asked, why the Sruti uses the word 'Sarstita' along 
with 'sayujya', the answer is like this:- 

The term 'sayujya' signifies that the object of enjoyment 
is the same for both. The term 'sarstita' signifies that there is 
no difference in the degree of experience of that object. 

^tboMwiPiRiedi i 

*nf&TT tHI dKdWlte^ddl II 

The liberated self, though does not engage himself in 
the process of creation of the worlds and others, derives 
equal delight in the creative functions of the Lord. Desika 
gives the analogy of a father engaged in agriculture, shares 
the result of his labour with his sons, who are not toiling in 
the fields. The 'Rasa' or Supreme Joy that is derived from 
'jagadvyapara' of the Lord, is equally enjoyed by the Mukta, 
who is witnessing the. wonderful deeds of the Lord. The 
view that 'Sayujya' means oneness of Paramatman and the 
Jivatman, has no support anywhere. 
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‘*1l*HW %si *iW lfe-1: ’ says the grammarian 
Shakatayana. The word 'Sayujya' has not the connotation of 
oneness. Moreover, the duality texts affirm difference only, 
between Jivatman and Paramatman. The terms that are used 
by Lord Krishna in the Gita, are 'Samyam' and 'Sadharmyam' 
meaning equality. When a drop of pur(e water is dropped 

into pure water, it becomes ' i.e. similar to that and 

never I All these authorities establish that the liberated 
atman co-exists with Paramatman enjoying the supreme bliss 
of His communion for all time to come. 

The unique characteristics of Paramatman never happen 
to the liberated atman. The Muktatman is ever supported, 
and ever ruled over by the Paramatman and is used to serve 
His purposes alone, for all time to come. 

'Jagatkaranatva' or being the cause of this universe, 
'Mokshapradatva' or granting liberation to the atmans, 
'Sarvadharatva' or being the support of all entities other than 
himself, 'Sarvaniyantratva' or being the ruler of all other 
entities, 'Sarvasheshitva' or the fact of being served by all 
other entities, 'Sarvashariratva' or being the innerself of all 
entities, 'Sarvashabda-vachyatva' or being the import of all 
terms, 'Sarva-veda-vedyatva' or being the one that is known 
from all vedas, ’Sarvaloka-sharanyatva’ or being the redeemer 
of all people in all worlds, 'Sarva-mumukshu-upasyatya' or 
being the object of meditation for all mumukshus, 'fiarva- 
Phala-Pradatva' or the fact of granting all fruits of all actions, 
’Sarva-Vyaptatva' or the fact of pervading everything, 
'jnananada-Swarupatva' or being of the essential nature of 
knowledge and bliss, 'Lakshmi-sahayatva' or being the 
consort of Goddess Mahalakshmi - all these characteristics 
are uniquely associated with Paramatman alone exclusively 
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just like the 'chatra' and 'chamara' (the royal umbrella and 
the royal chauri) of the king. 

As established in the vedanta sutras and as explained by 
Bhagavan Ramanuja, Desika expounds that there is no 
possibility of the liberated to be re-born in the material 
world. The Muktatman experiences everything as ensouled 
by Brahman and there is no occasion at all for experiencing 
'his pure nature aloof, and as he has directly realised the 
defects of other objects of life, it cannot be doubted that the 
Muktaman returns to this world by his own desire. As the 
wisdom gained about the three entities viz. the chetana, 
achetana and Ishvara, and as regards the objects to be 
discarded and objects to be entertained, has now become 
fully established and expanded, it cannot be doubted that he 
might return to this world on account of his ignorance. The 
extension of knowledge of the form of love towards the 
Lord, called as 'bhakti', which has arisen in him, has become 
strengthened and fulfilled on account of directly 
experiencing the unique form, qualities and other 
characteristics of the Lord, on account of which his intense 
love towards the Lord has swelled, and so the all 
independent Lord will not make him bom in this world by 
his mere 'sankalpa'. As he is not subordinated to Shastra at 
the state of liberation, there is no fear of transgressing 
commands of the Lord. As what pleases the Lord, will be 
the desire of the Mukta, and so, there is no 'Viparita- 
Anushtana' or committing the fault of going against the 
desire of the Lord; on account of all these factors and on 
account of the infinite affection that the Lord has for the 
liberated, there is absolutely no doubt about the non-return 
of a liberated self to this world. He will be eternally enjoying 
the supreme joy of divine communion for all time to come. 
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CHAPTER - XXIII 
Siddhopaya Shodhanadhikara 

Desika has expounded the doctrine of Prapatti in the 
twenty-two sections that we have already covered. In the 
succeeding four chapters, the doctrine is consolidated and 
established firmly by clearing the doubts and 
misapprehensions that may arise about this means of 
salvation. This portion is called 'Sthirikarana Bhaga'. Here, 
there are four sections. In the first section, known as, 
'Siddhopaya Shodhana', or clearing doubts regarding the 
ever realised means or 'Siddhopaya', which happens to be 
'Supreme Paramatman' himself, the doubts that may arise 
about the 'Siddhopaya' are cleared. 

The section 'Sadhyopaya Shodhanadhikara', clears the 
doubts that may arise about the means of Prapatti. In the 
succeeding two chapters, the doubts that arise regarding the 
conduct and behaviour of a prapanna and the glory of a 
prapanna are cleared. 

In the introductory verse, Desika expounds the essential 
nature of the 'Siddhopaya', the Supreme Paramatman, as 
follows 
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The Supreme Paramatman, who by his own nature 
knows everything directly, and always witnesses all entities 
direedy is an ocean of infinite compassion, and is capable of 
accomplishing all things that he wills. He together with 
Goddess Mahalakshmi is the protector of this universe and 
the redeemer of humanity. He is the self-realised means of 
protection, and He takes upon himself the burden of 
protection of those aspirants who entrust Him with that 
burden of protection. In this verse, the essentials of the 
siddhopaya, have been expounded. 

In the previous portions, the following factors were 
described in order 

1. The individual self who is migrating from beginningless 
time in this world, would reform himself and realise 
the most essential object of attainment, on account of 
the grace of the Lord, which was waiting for an 
opportunity to operate. 

2. He would realise the essential relationship of Sharira- 
Shariri Bhava between himself and the Paramatman and 
he would also be getting an essential knowledge of the 
Supreme Reality, the goal and the means of salvation. 

3. He would transform himself into a mumukshu or an 
aspirant of liberation from samsara. 

4. He would adopt and perform the means of spiritual 
realisation in accordance with his competence. 

5. He would become a Kritakritya or one who has done 
what ought to be done. 

6. He would engage himself in loving service to the Lord, 
following the dictates of the Shastras, and avoiding all 
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kinds of 'aparadha' or offences so long as he would 
remain in this world. 

7. After the fall of the body, he would move through the 
archiradi path and attain the Supreme Abode of 
Paramatman, and would enjoy the bliss of eternal 
communion with the Paramatman. 

Paramatman happens to be the 'siddhopaya' or means 
already realised and Prapatti happens to be the 'sadhyopaya'. 

Of all these truths, some doubts that may arise about 
the Siddhopaya, are to be cleared, and there are three prime 
factors, on account of which all these doubts can be totally 
cleared. They are - 

1. the assurance given by Goddess Mahalakshmi (in 

answer to the prayer of Bhagavan Ramanuja) in 
Saranagati-Gadya as ^ ^ tilrHcT I 

2. the compassion of the great Acharyas and 

3. the Satsampradaya-siddhi - the attainment of the 

instruction into the true knowledge of tatva, hita and 
purusharta, as taught by the preceptors, who are 
supremely 'satvik' in nature, and who are not after fame, 
wealth or worship Plb^:) and who teach 

out of great compassion, the truths as received from 
the line of their preceptors, beginning with the Supreme 
Paramatman. 

This kind of handing over of the knowledge from 
generation to generation through the medium of preceptors 
and disciples, ensures that the knowledge gained is authentic 
and valid. For those people, who are not enlightened upon 
the supreme truths, but who have faith, this J upadesha' is 
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most important. For more intelligent ones, it is necessary to 
listen to the expositions of preceptors for gaining perfect 
knowledge and also for enlightening those who have not 
precise knowledge, and are confused. 

So, it amounts to saying this - To get rid of all doubts, 
one has to study the Shastras under compassionate 
preceptors and determine the truths supported by valid 
reasons. 

For people, who have not listened thus to the Shastras, 
a number of doubts arise in various forms. Some think of 
depriving the glory of the Lord, and some say that there is 
no Ishvara at all. Some say that some one other than 
Paramatman as 'Sarveshvara' and point out that the 
Sarveshvara is the vibhuti of God. Some go to the extent of 
denying Ishvara totally. 

It is natural that such doubts arise in the minds of even 
very faithful devotees and the Sadacharyas clear such doubts. 
It is mentioned - 

TTcE ^ ^TR ftWFTC | 

'?TT^Frt II 

If there were only one type of Shastra, wisdom would 
arise without any doubt. As the Shastras are very many and 
different from one another, real knowledge is very difficult 
to gain. 

fTrR prefer t I 
TT^TT^Tfcf II 

The Supreme Lord dwells in all people who are free 
from doubts (and have supreme faith in the truths taught). 
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The Supreme Madhava deserts those people who always 
doubt and who argue with reasons. 

It is established that doubts do arise in the minds of 
people desirous of evolving higher and higher, and that there 
are many obstacles on the path of perfection. Such doubts 
become cleared on account of the instructions of noble 
preceptors. 

^rc^iHdl ton: || 

It is heard that the gods are opponents to those people 
who carry devotion towards Lord Govinda, as they are afraid 
of the decrease in samsara. There are a hundred obstacles for 
truth, a thousand for penance; but, devotion of people 
towards Govinda is obstructed by ten thousand obstacles. 

Desika describes all these before discussing the several 
doubts and clearing them to point out that it is natural to 
entertain doubts regarding the nature of the siddhopaya or 
Paramatman, who is already realised. 

The doubts that arise in respect of the siddhopaya or 
ever realised means, are of three kinds 

I. As connected with his qualities of supreme 
independence and infinite compassion 

II. As regards the inseparable relationship of the Shesha 
and Sheshi, that exists between Jivatman and 
Paramatman. 

III. In respect of the inseparable association of Goddess Sri 
with Him. 
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I. Among these doubts, the doubt regarding his qualities 

of 'Swatantrya' and 'Karunya 1 , is expounded as follows 

Nammalwar has questioned the Lord thus - 

"You have made me an object today, and you have 
inhabited my mind; but, on account of what reason, did 
you bind me to samsara and kept me to be far from you ?" 

When the Alwar questioned like this, the Lord kept 
quiet, without giving a definite answer. He simply described 
the glory of a mumukshu going through 'archiradi'. Does 
this not signify that binding one to samsara, and releasing 
him from bondage happen strictly according to his own 
independent will and nature ? He is free to bless one with 
compassion and if He himself protects one, that soul can 
attain Him. So, where is the need for one to perform any 
spiritual discipline ? 

He may protect or not protect, according to his will; 
where is any room at all for a chetana to practise some 
mokshopaya or other > 

The above doubt is answered as follows 

Though the Supreme Paramatman is all independent, 
He causes the chetana to practise some pretext or other, and 
depending upon that pretext, He protects that chetana for 
guarding himself from the defects of partiality and cruelty. 
The 'Sutrakara' points out that the Supreme Paramatman has 
no partiality or cruelty, as his actions are all. related to the 
respective karmas of those chetanas (2-1-34). Even 
Nammalwar has shown this truth, in his hymns as follows:- 

"I uttered the name of the Mount Tirumalirumsholai 
and on that pretext, the Supreme Paramatman came and 
entered fully into my mind." 
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If it is asked why that Supreme Paramatman did not 
cause the Alwar even earlier to do this pretext, and why did 
He let him down earlier, it is answered that, when the 
beginningless stream of karma attains the stage of fruition, 
such a will of the Lord will arise; because, He is a dispenser 
of fruits according to one's own karma, and if otherwise, the 
fault of partiality happens to Him. One has to understand 
from the particular effect at a particular time, that such an 
occasion did not occur earlier From the 'karya', one has to 
infer the 'karana'. If it is not agreed like this, it becomes 
difficult to answer why a person has an aspiration for 
moksha at a particular time, but which was not earlier. This 
question cannot be answered unless it is accepted that it is 
according to the will of the Lord, who was pleased with 
some pretext or other. 

If it is asked how the question raised by Nammalwar 
about "accepting him at a particular time, and letting him 
go far from Him before", can be answered, the answer is as 
follows 

There is no prime cause other than Supreme 
Independence and Compassion of the Lord for making one 
turn towards God, and making one averse to God. If there 
is any other reason than these, you may please tell me - asks 
Nammalwar. As Ishvara kept silent, it is made known to the 
world that 'svatantrya' and 'krupa' of die Lord are the prime 
factors for both. The prime cause for making chetana an 
instrument of his Tila' is the 'svatantrya' of the Lord. The 
accessory cause for this, is the transgression of the command 
of the Supreme Paramatman from beginningless time. That 
means that the Lord is subjecting one to samsara on account 
of his supreme independence, and in this act, He is doing so 
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on account of the transgression of his command by the 
chetana. Likewise, His natural compassion is the prime cause 
of releasing one from the bondage of samsara. The 'sahakari' 
karana or the accessory cause for removing the wrath of the 
Lord, happens to be the 'vashikarana-visesha' or the 
particular acts of surrender or upasana that happens to one, 
on account of his 'sukrutha visesha' that pleases the Lord. 
The idea is that the Lord releases one from bondage on 
account of His compassion, when one observes the pretext 
of an upasana or self-surrender. He can act only when there 
is an occasion, and self-surrender or upasana happens to be 
that occasion. Similarly, His supreme independence is the 
cause of binding one to samsara. But, he binds one who has 
transgressed his command, and not anyone according to his 
own whim and fancy. By thus explaining the essential nature 
of the Supreme Paramatman viz. supreme independence and 
infinite compassion, the fact of being non-partial and ever 
merciful, the regulation regarding bondage and release, all 
these become harmonised. The gist of all this is that one 
should utterly depend upon the compassion of the all 
independent Supreme Paramatman. 

The svatantrya of a merciless person is harmful. 
Similarly, the compassion of a powerless person is of no help 
to others and a source of discomfort for him also. The 
'karunya' of a 'svatantra' will fulfil His 'sankalpa' and so, 
pleases Him most. It will be the cause of 'ishta-prapti' and 
'anista-nivTitti' to all those that take resort in Him. The Lord 
is a satya-sankalpa and so the mercy of the all-powerful 
Lord, gives Him delight and will be for the. redemption of 
those who take refuge in Him. The prime qualities of the 
Lord arc jnanam, sakti and karunya. Of these, jnana and sakti 
are common for both ’nigraha' and 'anugraha' bur ’karunya' 
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is uniquely responsible for 'anugraha' alone. 

The infinite compassion of the Lord is the prime cause 
for (1) the nature and existence of all the three kinds of 
chetanas and achetanas; (2) the creation of the world; (3) 
the promulgation of the Shastras; (4) the enlightenment of 
the knowledge relating to tattva, hita and purushartha; (5) 
the origination of an aspiration for liberation; (6) redeeming 
the erring humanity that seek refuge in Him; (7) functioning 
in the place of an upaya for one who is an 'akinchana'; (8) 
ignoring and excusing infinite faults of the chetanas that take 
refuge with Him on account of the mere 'vyaja' or pretext of 
bhakti and prapatti; (9) granting His infinite bliss of 
communion after terminating once for all their migration 
from birth to birth; (10) causing repentence in the minds of 
the prapannas for the faults committed intentionally and 
making them observe some expiation according to their 
competence (11) purifying such hardliners that do not 
repent by inflicting light punishments and leading them to 
His eternal abode. For all these, the compassion of the Lord 
is the prime cause. 

The Lord of this nature viz. 'krupavishista' is the 
'siddhopaya' or ever realised means. An aspirant after 
moksha, is enjoined to seek refuge with Him. This is 
something which ought to be done for being saved. Though 
Ishvara is most supreme and He may do whatever He likes, 
He is full of compassion and one should appeal to His 
compassion to get over his nigrahas. If His wrath is 
removed. His natural compassion flows spontaneously. So, 
the means of bhakti and prapatti are 'sadhyopayas' that are 
pretexts to awaken His mercy. So, these upayas are to be 
practised as ordained. 
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II. Doubts that arise in respect of the inherent relationship 

between Paramatman and the chetanas are cleared as 

follows 

The Ishvara is the 'sheshin' and we are the 
’sheshabhutas'. We are just like infants and He is entitled to 
protect us just like a mother protects the infants. When our 
relationship is like this, does it befit our essential nature to 
cry bitterly or to perform 'atma-samarpanam' - self-surrender 
for protection, just like giving wages for the breast-milk of 
the mother, or to desire that He should save us, and to have 
supreme faith in Him ? Should we not simply keep quiet 
being aware of this relationship ? 

Vedanta Desika points out that by such doubts, the 
objecters are trying to efface the accessories of the 
'sadhyopaya' viz. prapatti, through the 'siddhopaya'. It is 
pointed out that great sages and Bhagavan Ramanuja and 
other great masters have surrendered unto the Paramatman 
with supreme faith, and prayer to be protected, and that they 
have also taught others that one should surrender at the feet 
of the Lord, and they have also shown scriptural authorities 
for the same. It is stoutly stated that though the relationship 
of 'sheshitva' is eternal, in respect of those who are under 
the domination of karma, the Lord would not protect one 
without one's performance of some 'sadhyopaya'. As all these 
are ordained by the shastra, one has to abide by this. If we 
do not give heed to the shastra, even the relationship of 
'shesha-sheshi' will not be established. So, it is to be 
understood that the fact that the Lord is entitled to protect 
one on account of the relationship with the jiva, and that 
the jivatman being a 'shesha-bhuta' is not capable of 
protecting himself, is merely pointing out the 
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appropriateness, as observed in the world. But, by this alone, 
it is not to be taken that He would be a 'nirapeksha-karana.' 
If it is taken like that, it results in the eventuality of all'people 
being eternally liberated. If it is stated that the Lord can do 
so on account of his svatantrya, then the Lord will be 
subjected to the defects of partiality and cruelty. 

If these truths are to be established only on the basis of 
reasons, then they would desire for only 'sambandha- 
jnanam'. It cannot be said that 'rakshapeksha' is not necessary. 
Non-sentient objects, animals, birds and infants are, as bereft 
of desire for being protected, without the knowledge of 
'sambandha' or relationship. We are seeing that they are 
being protected. If it is said, though we are seeing like this, 
that sambandha-jnana is essential as ordained by the shastra, 
then the particular kind of jnana of the form of 'anushtana' 
also should be accepted. 

If it is argued that when the Lord rushes to protect 
one, one should not ward him away, and the Lord’s 
protection will be actualised, and this kind of 'anivarana' is 
only what is wanted, we say, it is not so; because, the Lord 
may grant moksha to a chetana, when he is not capable of 
warding Him away, such as in the state of 'sushupti' and 
others. It cannot be further said that if one does not prevent 
Him from rendering protection, when he is capable of doing 
so, is only what is wanted, that is also countered by the 
instance of protection given to non-sentient objects and 
reluctant animals, children and others. The following verse 
is quoted as an authority for non-performance of any means 
of protection 
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^TOT: 

TTH W Wt: II 

The meaning of this verse is that those people who have 
a master, do not make any effort to save themselves. Those 
masters themselves will look after them. 

Desika points out that the term ’natha’ used here 
signifies both prayer for protection and 'atma-nikshepa'. The 
idea is when one has entrusted the responsibility of one's 
protection to the master, he will not engage himself in any 
kind of self-help. The term 'nathavantah' signifies so much 
meaning, and otherwise it will become untenable to apply 
what all is said in 'loka-neeti' to moksha-shastra. 

3TPI -h-*l<l: II 

The meaning of this verse is, a person, who has totally 
surrendered the burden of his protection to the Lord, is not 
entided to function in his protection. Even in the earlier 
stage, what he did in entrusting the burden of his protection, 
was not solely on account of himself but was caused by the 
all merciful Lord on account of some casual good done by 
him knowingly or unknowingly. Thus, Desika has pointed 
out that when the Lord, the all protector, protects one, he 
causes him to undertake some means as a pretext, and saves 
him from samsara. This infinite grace of the Lord that 
spontaneously flows, depends upon the desire of the 
aspirant, just as the suckling of an infant for the breast-milk 
of the mother. 

So, it is concluded by Desika that some kind of spiritual 
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discipline or other is absolutely necessary for awakening the 
grace of the Lord. 

HI. Doubts that arise in connection with the inherent 

relationship of Goddess Sri with the Supreme 

Paramatman, Sriman Narayana, are dispelled further. 

The Supreme Lord who has taken upon himself the 
responsibility of saving erring humanity, is declared to be 
such a protector along with Goddess Sri - 

The Supreme Lord is declared as a protector, along with 
Goddess Lakshmi, who is an incarnation of compassion, 
according to all doctrines and vedanta. Here, the dvaya- 
mantra also has the term 'Srimath' both in the 'poorva' and 
'uttara' khanda. Some masters are of the opinion that the 
word 'Srimath' in the 'poorva' khanda, is an 'upa-lakshana' or 
indication, and the same term in the 'uttara' khanda is a 
'visheshana' or an inseparable attribute. Thus, the same term 
'Srimath' is explained differendy in the two contexts. 

Desika points out that it is not tenable to give different 
implications for the same term that qualifies the term 
'Narayana'. 

If it is pointed out that considering 'Sri' also along 
'Narayana', leads to the eventuality of 'upaya-dvitva' and is 
opposed to the concept of 'ananyopayatva' of the Lord, it is 
stated by Desika, that on the grounds of the same reason 
'Sri' should also be considered as an 'upalakshana' alone, even 
in the 'uttara' khanda, lest 'ananyaprapyatva' is not harmed. 
If it is conceded that 'Sri' may be only an 'upa-lakshana' in 
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both places, then it results in the eventuality of the 
auspicious qualities, auspicious divine form of the Lord, and 
the divine functions, all becoming 'upa-lakshanas'. If it is 
further argued that the qualities, divine form and actions are 
'visheshanas', as they are helpful, it has to be known that, in 
the same way, as it is helpful, the relationship with 'Sri' is 
also to be taken as 'visheshana'. All these can be ascertained 
by the means of valid knowledge and the unbroken tradition 
or 'sampradaya'. The Alwars have said that Goddess Lakshmi 
dispels all sins, and they pray for the grace of the Lord and 
the grace of Goddess Mahalakshmi. The Ramayana points 
out that Mother Sita is capable of giving protection. The 
great masters of yore have described the greatness and glory 

of Goddess 'Sri' as difaff, ‘sUcH^KJI ^ ^ 

PUdi-c^Wld Miiquii: || 


It can be known from all these references that the term 
’Srimath' is the 'visheshana' of the Supreme Paramatman just 
as the auspicious divine form and auspicious qualities are 
'visheshanas'. 

Desika summarises all these thoughts in the following 
verses 
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3Tqf%f^Uraf dd^bJWHd: I. 

faRiel i^r=rts=r ^:i 

The auspicious qualities like supremacy, compassion and 
others as well as his Divine form, that are bereft of any 
resolution to protect or accepting the burden of protection, 
are admitted as 'visheshanas' of the redeemer. Why does not 
this fact of Sriman Narayana having Goddess Lakshmi as an 
inseparable visheshana, that is known from the Srutis, appeal 
to you ? The Divine Couple have mutual agreement and 
same purpose in all their actions and never differ even in the 
slightest measure in anything. In the type of meditations 
such as meditation upon Indra Prana, taught to Pratardana, 
though Paramatman alone is to be meditated upon, the 
chetana i.e. Indra is desired as a visheshana just like a non- 
sentient object. 

Thus, in Prapatti, the means of spiritual perfection to 
be performed according to the respective mantras, the 
Paramatman characterised with His consort Mahalakshmi 
and His auspicious qualities, is the one to whom the burden 
of protection is to be entrusted with supreme faith. 

It may not be doubted that 'upayaikya' or oneness of 
upaya, would be harmed, if Sri is also included in the upaya. 
Desika explains this fact as follows 

As it is explicit in the term 'Narayana' and 'charana' that 
the upaya is only one as characterised by gunavishesha and' 
vigraha-vishesha, even in the same way. He happens to be 
nityapatnisambandha-visishta and so, there is- no eventuality 
of upaya-dvitva. It is to be noted here, that the glory of 
Paramatman is enhanced by the attribute of the form of Sri, 
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that Paramatman Himself is of unsurpassable glory on 
account of His own essential nature. His auspicious nature 
is svabhavasiddha and He is 'ananyadheena-kalyanam.' 

It may be noted that they are mutually glorifying each 
other, and so, the supremacy of Paramatman does not 
become diminished if it is qualified by Goddess Sri. 

The Divine Couple are the sheshins and all others are 
subservient to them. 

As in sacrifices, duality of deities such as Indra-Vishnu, 
etc., are invoked together and offered oblations, likewise, 
these two together form one single Divinity. Wherever there 
is a mention of Paramatman 'Sri' is also included in it. 

say our masters. 

So, it is concluded by Desika that it is to be reflected 
upon that 'Sri' is a visheshana to Narayana in the purva- 
khanda also, and that Narayana characterised by 'Sri' is the 
upaya, and thus the Divine Couple together happen to be 
our upaya to be sought. 
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CHAPTER - XXIV 

Sadhyopaya Shodhanadhikara 

Though it has been declared that Bhakti Yoga and 
Ptipathi are both valid means for attainment of spiritual 
perfection by savants of yore, Prapatti has become the 
practical religion of Srivaishnavism after the time of 
Bhagavan Ramanuja. Ramanuja gave full emphasis to 
Prapatti and propounded it as a sufficient and valid means 
of attainment of godhead. Ramanuja did not deny 
importance to Bhakti Yoga or Upasana. He upheld stoutly 
the doctrine of Upasana as a 'mokshopaya', in his Sri 
Bhasyham, Vedartha Sangraha, Gita Bhashya and others ; 
and likewise, he propounded the doctrine of Prapatti in his 
three 'Gadyas'. 

1. Prapatti has supreme importance in shaping the fortune 
of the multitudes of finite selves and it is to be 
thoroughly understood so that one may not have any 
doubt about this doctrine. One should have a through 
knowledge of Siddhopaya, and likewise, one should also 
understand thoroughly the means of Prapatti that is to 
be adopted. Vedanta Desika has dispelled all doubts that 
may arise about the nature of Prapatti, the accessories 
and competency of Prapatti, in this section viz. 
Sadhyopaya Shodhanadhikara. This happens to be a 
powerful vindication of the doctrine of Prapatti and is 
of prime importance. 

It is argued by some that Prapatti is not within the 
competency of all people, as it is a vedic-dharma. It is 
restricted to the upper three classes as it is considered as a 
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Yaga Vishchsa or a kind of sacrifice. The answer to this 
objection is that the above view is not in agreement with the 
scriptural declaration of Swctaswathara Upanishad, which 
describes that the Supreme Paramatman is the one refuge 
for all humanity. 

THJifcfTR TO (£.3.3-17) 

gg ^4 wm? (£.3.6-18) 

signifies that all castes and creeds are 
included in having competency for this means. Statements 
such as - 

yMvufcfei wi ii 

"Lord Vishnu is a refuge for all people and and the 
means of surrender is fit for all without any rigour and 
which is without an equal." 

The statement < '5RTFTT includes in its purview, 

the three castes viz. kshatriya, vaisya and sudra. Prapatti is a 
’samanya dharma' which is universal to all. The vedic 
injunctions are of two kinds viz. Universal dharmas and 
particular dharmas and as Prapatti happens to be 'samanya 
dharma', just like 'sathya vachana' (or speaking the truth), it 
is applicable to all. As there are distinct statements declaring 
the competency of one and all without any restriction of 
caste and others, Prapatti is meant for all. There are no 
restrictions in the general statements regarding practice of 
Prapatti as in the case of Upasanas. This Prapatti is certainly 

for one who has 'akinchanya', whether one is a or 

not. 
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The Lord Himself has declared, 

f? wf <4m4VW: I 

f^fl c^Rd^TT *nf^f TTT TTfcTtf II 

( T ft<TT - 9-32) 

2. Regarding the nature Prapatti, it is declared that it is 
supreme faith alone in the Supreme Lord' 4 *mw«i 
3TT5 d’suuii^i 

*k u ll l ilu: , | On the basis of this, it is argued that Prapatti 
is only of the form of Supreme Faith and so, no act 
other than having faith, is necessary. 

The answer to this argument is that 'Maha Vishvasa' is 
emphasised in the above verse to point out its importance 
for becoming competent for performance of Prapatti, and 
also as it is an accessory to Prapatti. The meaning of this is - 

^If^Tn^Him^l 3^TcT ^TRcftfcl 

That means, "by merely submitting a prayer once, the 
Lord will grant our wishes - having faith like this, one 
should pray to the Lord." Here prayer is prefaced with 
supreme faith to point out 'vishvasa-poorvaka-prarthana'. 
'Anna Nikshepa' is the main factor and others are accessories, 
as known from the statement '-^1^1: T^n^rti^cl:’ I The Lord 
will be expecting the expression of desire to be protected 
and so the supreme importance of faith is ordained in this. 

Ramanuja mentions this in his Sriranga Gadya as - 
dk-Mcftft WRT tofeTtTT I And as he 
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concludes there as surrendering of the self is also 

established. 

Here the fact of supreme faith is denoted as an 
accessory to the surrender of the atman that is mentioned 
later. In Vaikunatha Gadyam, it is expressly mentioned that 
'Atma Nikshepa' should be preceded by 'prarthana' or prayer. 
The main factor of the surrender of the atman is expressly 
mentioned in all these authorities viz. - 

‘3TTrtTTctfcl 

These ordain that 'Atma Nikshepa' alone is the main 
factor, and others are accessories to it. There are a number 
of authorities that affirm the fact of the cultic act of 
surrender of the atman to the Lord and 'maha-vishvasa' or 
supreme faith, is an accessory to such an act. Without the 
surrender actually taking place, and by having a mere desire 
for being protected, cessation of one's own activity for one's 
protection, does not occur. So, it is the essence of all shastras 
that mere supreme faith does not signify Prapatti, but self- 
surrender with faith is the sure way of one's protection. 
‘3^ 1 Wl^WlsRh I T !>l fa *4 ft 

’ II 

3. It is argued by some that full understanding of one's 
relationship with the Lord, is exactly what is going to 
redeem him, and there is no need for Prapatti to be 
enjoined. When one realises the secret teachings of the 
shastras, he will reflect upon his subservience to the 
Lord. Is it not said that one should always remember 
one’s subservience and the over lordship of the 
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Paramatman, if one wants to uplift himself, and fulfil 

the purpose of his existence. 

"wWUiWi % wwiwi ^ I 

3HWIfq ^ WZ FTC” II 

Knowing this reality of the Lord being the Master and 
the jivatman being subservient to Him, one is asked to 
behave in accordance with this understanding. Is there a 
different factor that is to be enjoined as surrender of the self, 
apart from this ? Desika points out that this objection is not 
tenable just like the view of some that say moksha is possible 
on account of mere understanding of the meaning of the 
'mahavakyas' (i.e. Vakyajanya Jnanamatram) or the 
significant statements like That Thou art'. 

When a person has committed the sin of stealing away 
the atman, the expiation of that is, offering the atman at His 
feet. This fact of subservience to the Lord is an 
understanding that should qualify an aspirant after moksha. 
This 'sheshatva-jnanam' will certainly prevent from stealing 
away the atman from the Lord later. 

‘f$TP WTTOfTCR FPTtPfoTH. I 

3#P3FTft f^tWf II 
W<TcHN(?R^ ftfcjPT ^ ^Tcl’ II 

For a person who has realised the knowledge of 
'sheshatva' that is obtained from the shastras, it is ordained 
that he should surrender his self unto the Lord, having 
supreme faith in the saving grace of the Lord, along with 
the desire for gaining moksha at a particular time. 
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Even the statement implies the practice 

of some spiritual discipline as prescribed in statement like 
; ‘TTT£p£ WT etc. 

This is summarised in the following verse 

'^{RTf^qiSI II 

The intention of the statement - there is liberation from 
knowledge - is that moksha is gained through upasana or 
Prapatti that is done, after gaining that knowledge. Mere 
'sheshatva' jnanam that is gained from the shastras, is 
common to all disciplines for liberation, such as Prapatti and 
Upasana. The ultimate state of purushartha for mumukshu, 
is kainkarya or loving service to the Lord and it is not 
possible to practise a mokshopaya without having a 
'sheshatva-jnanam'. Even when one practises a dharma for 
gaining moksha, without having that 'sheshatva-jnana', those 
dharmas themselves will cause 'sheshatva-jnanam' and make 
perfect his discipline for moksha. 

So, the mokshopaya is - swa-raksha-bhara-nyasa - 
characterised by sheshatva-jnanam. The injunctions viz. '*K U I 
sI^T* , < 3Rfrf tri expressly ordain that Prapatti should 

be performed. 

4. Sometimes, it is argued that the 'charma-sloka' indicates 
that Ishvara is the means of attainment of moskha and 
nothing more is ordained in this behalf. If it is taken thus, 
it would amount to mere instruction of the truth that 
would be helpful to Bhakti Yoga. If it is further argued 
that for a person who is endowed with the knowledge of 
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reality cessation of activities for self-protection happens to 
be Prapatti, and therefore, what is prescribed here is the 
abandonment of 'sarva-dharmas'. The reply is that the 
abandonment of all dharmas verily happens to be - 
'swarakshanarthaswa-vyapara' - i.e. his activity meant for 
his protection, and therefore, it contradicts his own 
statement, and also the injunction that one should 
surrender with all accessories to the Lord. 

If prapatti is taken as a means or if it is taken as a 
helpful factor to the means already realised (ftentrc 
^6 c wftr=l) then it would be opposed to the nature of the 
supreme means or 'Ishwara', who is declared as the one 
means of liberation. The oneness, the nature of being already 
realised, the supreme consciousness, the supreme 
compassion, the omnipotence and the fact of not depending 
upon any other factor for protection, - such particular 
characteristics of Ishvara, will be harmed. ^<=hr«=i, ltl«SLcq, 
WT and 

This position is not valid because, it is opposed to 
Srutis, the Smritis and also as this does not apply in all cases. 
If it is insisted upon these arguments, as valid reasons, then 
the 'sadhana-bhava' or the fact of being spiritual disciplines 
that ?re accepted, will have to be taken as disturbed. Even 
the upasanams will have to lose their sadhanatva. If it is said 
that upasana is not at all a sadhana, then it contradicts their 
own interpretation of the term 'sarva-dharman-parityajya' 
where upasana is included in the term 'sarva-dharman'. 

As Prapatti or sharana-varana, is also called by the name 
'dharma' just like 'upasana', is not this also to be discarded to 
fulfil the significance of the term 'sarva'? This also is included 
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in the group of dharmas; so, how can one have an idea of 
sadhana in Prapatti ? Or, how can Prapatti be a sahakari to 
the ever realised means i.e. sidda-sadhana or Paramatman ? 

It is admitted that one should give up the idea of the 
direct means in Prapatti as well as in Bhakti Yoga. But, in 
the form of 'prasadanatva' or awakening the grace of the 
Lord, 'dharmatva' or the fact of being a means, should not 
be abandoned. In that case, one should have to give up the 
sadanatva-buddhi in the siddhopaya also, as the Lord is 
called 'Krishnam-Dharmam-Sanatanam'. If it is asked how 
'Bhakti' or 'Prapatti' are upakarakas to siddhopaya, who is 
eternal and of the same form always; always perfect and 
having the qualities of natural compassion and others, it is 
replied that these means are effective in removing the wrath 
of the Lord, which is the cause of migration and which is 
caused on account of beginningless transgression of the 
command of the Lord. For an aspirant after moskha, who 
adopts the sadhyopaya according to his ability, the Lord on 
that pretext itself-will cause the removal of diminution of 
knowledge, etc., and grant him the benefit of His eternal 
service for all time to come. Therefore, it is quite appropriate 
to expound that 'the destruction of all sins and the granting 
of paripuma kainkarya' is on account of the siddhopaya or 
ever realised means i.e. Paramatman, and that this supreme 
benefit accrues on account of some sadhyopaya such as 
'bhakti' or 'prapatti'. 

5. It is sometimes argued like this - 

Let Prapatti be a pretext for awakening the mercy of the 
Lord; but, where is the need for the shastra to prescribe it ? 

A person who is in trouble, and who cannot protect 
himself, naturally approaches a near-by person for help. 
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Then, if a person is aware of Ishvara from the shastra, he 
will naturally seek His protection, and there is no need for 
the shastra to prescribe it. 

Desika points out that it is an 'athivada' based on 
'ouchitya' or appropriateness. He gives the illustration of a 
person seeking refuge with another person in this world. He 
understands first of all, how he should approach a person 
for getting a favourable response, and then seeks his refuge. 
Even in the case of Prapatti, one should understand earlier 
how he should seek refuge with the Lord, and how the Lord 
would protect one approaching like that, and for knowing 
this, there is no 'pramana' other than the shastras. If, by the 
inference that Lord would protect us if we seek Him, it 
would be applicable to all who have an awareness of 
godhead, and the shastras prescribing upasana and others 
would become futile. It cannot be known from inference 
that a capable person could practise upasana, whereas an 
incapable person might resort to the means of Prapatti. It is 
only from shastras that we can understand that Prapatti is a 
sufficient and capable substitute to Bhakti Yoga. If one 
undertakes such deeds ignoring the shastras, he would be 
committing offences, as all the particulars of Prapatti, are to 
be known from the shastras alone. It is to be admitted that 
Prapatti along with its accessories is to be prescribed by the 
shastras for the guidance of the aspirants on account of the 
above reasons. 

6. Though it is ordained by the shastras that one may 
adopt Prapatti or Upasana in accordance with one's 
own ability, it is mentioned by some that upasana or 
Bhakti Yoga is opposed to the essential nature of the 
jivatman, who is utterly subservient to Paramatman. 
Desika says that this is also intended to praise Prapatti. 
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It cannot be said that the practice or Upasana or 
Prapatti, is opposed to the essential nature of the atman, 
which is eternal. As in the case of kainkarya, even in 
practice of Prapatti or Bhakti Yoga, there is 
'Bhagavadadhinakartrutva' or doership subordinated to, 
or given by the Lord, as propounded by the 
Brahmasutras, and so, it cannot be said that the essential 
nature of the jivatman is 'atyanta-nirvyapara' or totally 
devoid of any kind of doership. In diat case, it will 
become a non-entity. It cannot be said that 
'sannidhimatra' or mere presence is the function of the 
atman, without even enjoyership, in which case, the 
world becomes unreal and there will not be even an 
aspiration for liberation. So, it cannot be said that 
upasanas are 'svarupa-viruddha' on account of the 
absence of kartrutva as in the case of the sankyhas. 

"Is it not said", it may be asked, "that wealth comes to 
one who refrains from any action and one who follows 
karma cannot even get a sip of water to drink?" This also 
does not speak of the futility of the means prescribed by the 
shastras, but emphasises that the results of karmas done 
earlier cannot be escaped. 

Moreover, upasanas are not of the nature of binding 
one to samsara, as kamya and prohibited actions, that are 
caused by desire and others causes, are. It cannot be said 
that upasanas arc svarupa-viruddha on the authority of the 
shastras. 

7. It may be further argued thus - 

"The atman is distinct and different from the body. So, 
vama and asramas are not in the essential nature of the atman. 
The duties of the vama and asramas and the means that are 
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related to the vamas and asramas are not to be taken up. So, 
why not we say that the dharmas that are on account of vamas 
and asramas, are opposed to the essential nature of the atman ?" 

Desika points out that this also is incompatible. A 
person is associated with a body characterised by 
brahminhood, and others, on account of his past karmas; 
though he understands that brahminhood and others are not 
in his essential nature, he has to perform the duties ordained 
by the shastras, so long as he is associated with such bodies, 
as he acts to satisfy hunger and thirst, according to his ability 
In the same way' he has to function for 'ishta-prapatti' and 
’anishta-nivritti' as ordained by the shastras. So, it cannot be 
said that these duties are to be discarded as svarupa- 
viruddha, on the basis of'dchatmaviveka'. It is only a person, 
who has the discriminatory knowledge of body and soul that 
is entitled to undertake spiritual discipline. The 'adhikara' or 
competence for practice of these dharmas is the association 
with body characterised with brahminhood and others. 
There is no contradiction to upasana from the knowledge of 
body-soul discrimination because such dehatma-viveka is 
helpful for the practice of all dharmas. 

Karma Yoga and others are performed with the help of 
the 'upadhis' such as body and indriyas that are got due to 
karma and so are they not against the 'nirupadikasvarupa' of 
the atman ? A counter question is put in this behalf. How 
are the factors of the essential nature of the atman and the 
meanings of dvaya-mantra and others known ? Are they not 
depending upon the mind and other 'upadhis' ? But yet, the 
atman is an utterly dependent entity being a 'shesha' of 
Paramatman, and is not liable to protect himself. So, is it 
reasonable to enjoin on him to practise some means for his 
own protection ? Is it proper to call that means a 
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sadhyopaya ? So, should we not say that Bhakti Yoga and 
others arc not appropriate as they are not in accordance with 
'sheshatva' and also as they defile the essential nature of the 
atman and also as they are totally opposed to the utter 
dependence of the atman upon Paramatman ? 

This objection has been already cleared, as it leads to 
the eventuality of'sarva-moksha'. If the Lord were to liberate 
one, even without considering any pretext done by him, 
everyone would have become liberated from beginningless 
time. If Ishvara is going to liberate one, merely on account 
of His supreme power, the defects of partiality and cruelty 
would happen to Him. Moreover, the scriptures that ordain 
'mokshopaya' or the means of liberation, would become 
futile. So, it becomes appropriate in adopting some means 
of liberation for the atman, and for the master to protect 
such a one, who verily belongs to Him. 

8. The performance of the varna-asrama-dharmas and also 
Bhakti Yoga, which has those dharmas as its accessories, 
is opposed, it is contended, to the essential nature of 
the atman, who has known that he exists only for the 
Paramatman. An exclusive devotee of this type is a 
'shuddha Yajin' and it is argued that such a person 
should not practise the duties of his vama and ashrama, 
as there is association of other deities like Agni, Indra, 
Varuna and others. 

Desika points out that this objection has come only due 
to want of a clear understanding of the conclusions taught 
in Sri Bhashya and other works of great masters. It is 
ordained that the one and the same Paramatman, who is the 
'antaryamin' in all, is being worshipped through the worship 
of all deities. The Pratardana Vidya distinctly ordains that 
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the spiritual aspirant should meditate upon Brahman as 
having Indra and others as His body. There is no 
contradiction to exclusive devotion in the performance of 
varnasrama dharmas as even all those names of deities 
directly connote the Supreme Paramatman and as a devotee 
worships through them the one Supreme Paramatman. 

9. It may be further argued that upasanas are prescribed 
in order to produce faith in the efficacy of the shastras, 
just like the 'abhicharikya kriyas' that arc meant for 
creating faith. The Supreme Paramatman happens to be 
the 'means' and the ’goal'. So, prapatti alone is the 
means and never the upasanas. 

Desika points out that this is untenable, as upasanas are 
not sources of evil as the 'abhicharika kriyas' are. Upasanas 
are means of liberation and so they are valid. 

Upasanas are not prescribed just to create a desire in 
the minds of the aspirants for the adoption of easier means. 
Success through an easier means causes faith in a more 
difficult means. The knowledge of the means or upaya, that 
is appropriate to the attainment of the prapya, is known 
from the shastras, and it cannot be decided on the basis of 
mere and independent 'yukti' or reasoning. If the authority 
of the shastras is questioned as relating to upasanas, by parity 
of reasoning, the authorities prescribing Prapatti also become 
invalid. So, both Bhakti Yoga and Prapatti arc valid means 
to mukti, as they have been enjoined by the shastras for 
different types of aspirants, according to their competence 
and ability. 

10. It cannot be said that upasanas are to be ignored, 
though they arc ordained, as they are (RiewRiJS fa*«&) or 
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opposed to the practices of f^TEs, as we see that ancient 
masters like Parasara and others following them. It cannot 
be said that they are not suitable for the present times as 
people qualified for upasanas are difficult to be found. It is 
probable even in these days that such upasakas may be here 
and there practising meditation just like the great yogins of 
yore. As there is no contradiction to upasanas it may be 
taken as a valid means for spiritual perfection. 

A person who has chosen this path of Prapatti on 
account of his inability to practise Bhakti Yoga, and on 
account of his inability to wait for any length of time to 
attain moksha after exhausting all his ’prarabdha' karmas by 
experience, is praised as one who has done what ought to be 
done, and as one who has performed the sacrifice . This 
nyasa vidya is glorified as follows 

Uo*>4PUdl: I 

"The karma-yogins, bhakti-yogins and jnana-yogins - all 
these do not equal even one-croreth-part of a person who 
has sought refuge with the Lord." A person incapable of 
taking an ablution in a river for purifying himself, is 
ordained to have 'manasa-snanam', which is defined as 
'manasam Vishnu-Chintanam’. The merit of this manasa- 
snanam is that it not only puts an end to other sins, but will 
also cause the bliss of Divine experience (Bhagavadanubhava 
Rasa). Likewise, this Prapatti, though prescribed for one 
who is not capable of undertaking upasanas, not only grants 
the fruits of upasana, but also evolves upward a person who 
is utterly helpless. 

Having set aside the probable doubts and objections 
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that can be raised in respect of the nature and efficacy of 
Prapatti, Desika dispels some of the misconceptions that 
might be entertained regarding the accessories of Prapatti as 
follows 

A. 'Is there any need for Anukulya sankalpa and others for 
Prapatti' - it is asked. The Lord is ever compassionate and 
has given an assurance that he would not discard anyone 
that approaches Him, even in the guise of a friend - 
Wm T 3W3R’ I He does not see the 
defects of even enemies. <4 (f^<=ll TT^T: 

I "He is the refiige of all and 
he does not consider the Particulars of those that surrender 
unto Him". So, could it not be said that 'Anukulya 
sankalpa and others' may be there or not, the Lord would 
anyhow protect one who surrenders unto Him. 

Desika points out that these are very necessary as 
accessories at the time of Prapatti. But, at some further time, 
even if they do not continue, the Lord would not abandon 
him, but would save him by expiating his sin in some way 
or other. There are authorities that ordain these accessories 
along with the main act of surrender as in - 4 ^TRT: 

‘TcIT#: and 

others. Thus it is maintained that Anukulya Sankalpa and 
others are absolutely necessary at the time of Prapatti. 
Prapatti does not, however, require any other thing than 
these. Even Brahmastra requires its accessories. 

The verse Ehfcd'ild Ttrtsn T 1 *TT f? ^ 

^ ii points out that there is no need of 

any other accessory than these. 
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B. Is there anything like ’Maha-vishvasa', other than faith 
in the shastras, that can be prescribed as an accessory ? 
This objection is countered on two grounds 

First of all, the scriptural authorities prescribe 'maha- 
vishvasa' expressly as an 'anga' to Prapatti. Secondly, it is 
pointed out that there are different degrees of faith that 
result in different fruits. So, it is essential that one should 
have supreme faith at the time of performance of Prapatti. 

It is further asked whether the Lord would accept one, 
if his faith is not in its full measure at the time of Prapatti ? 
The answer is in the affirmative. The Lord gradually 
strengthens his faith and perfects it. There may be variation 
in the degree of faith but as prescribed in the shastras, maha- 
vishvasa is a very necessary accessory to Prapatti. It is known 
from the following verse that there is variation in faith - 

MMWld' II 

C. It is questioned how Bhakti and Prapatti can give such 
opposite results, such as worldly prosperity and 
moksha, according to the desire of the aspirants. As one 
sows, so one reaps. 

Desika points out that the shastras are the ultimate 
authorities in this behalf and it cannot be reasoned out 
otherwise. For a person interested in worldly gains, Bhakti 
and Prapatti become Pravritti Dharmas, and for a person 
who seeks the Holy Feet of the Lord alone, they become 
Nivritti Dharmas. These differences happen on account of 
the differences in the aspirants. It is thus established by the 
shastras that one can attain all kinds of aspirations through 
these means of Bhakti and Prapatti. 
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Seeing that Prapatti done for some worldly benefit 
becoming unsuccessful, some people doubt in the efficacy 
of Prapatti, which is a means of attaining all benefits. They 
must be enlightened properly, says Desika, by pointing out 
their lapse in respect of the performance of Prapatti. There 
might have been the absence of the necessary accessories like 
'maha-vishavasa' and others. There might have been 'kartru- 
vaigunya' of the form of absence of helplessness or 
'akinchanya'. There might have been lapse of performance of 
Prapatti, according to the shastras on account of the absence 
of 'sadupadesha' from the Acharyas. It may be known that 
even worldly benefits are duly obtained if Prapatti is 
performed in the right way bereft of these lapses. 

It is sometimes asked how Prapatti done only once can 
be the cause of the supreme benefit of attaining moksha, 
while savants like Vyasa have taught decidedly that the Lord 
should be constantly mediated upon. 

WTO1II 

"Having gone deeply into all shastras and having 
thought over again and again, this one 'Truth' has been 
ascertained and that is that Sriman Narayana is to be 
meditated upon always"; "Sri Hari is to be meditated upon 
always by you"; "Vishnu should be remembered always". So 
should not we take that the charama shloka also as an 
accessory Prapatti for fulfilment of Bhakti Yoga, as it is found 
in ^ d<Rl which is clearly an ’anga 

Prapatti’. 
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Desika points out that this also is not compatible, as 
Prapatti is enjoined as a main means (svatantra-prapatti) and 
as a substitute to Bhakti, as evidenced in the following 
authorities:- 

MI'-Mcl WT SIFT ^RTt dl^cfcl ^rfcf: I 

^ II 

TOIcMI ^ ^ II 

'That which is not possible of being gained by other 
sadhanas, all that which is desired by one, is gained by nyasa. 
That which cannot be gained through Jnana-Yoga, Karma- 
Yoga or Bhakti-Yoga, can be gained by nyasa. The supreme 
abode of Paramatman also from where one will never more 
return to this world, is gained by nyasa alone. The 
Paramatman, the Purushottama, is also attained by nyasa 
alone." 

‘Wl r5(T JNtTT ^ tajFWfafagftfcn: I 
^Jc^nlcish^ cllrora MdH.' II 

"People who are without practice of 'Dhyana-yoga but 
who have surrendered unto you, even those people attain 
that Abode of Vishnu transcending rebirth.' 

These authorities establish that Prapatti is an 
independent means to the attainment of moksha. One who 
is steadfast in this means will think of that Supreme 
Paramatman always as < ^TcT: NIHH.' and there is no 
contradiction between Dhvana and Prapatti. Though 
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Dhyana-Yoga with all its accessories is not within the 
competence of all, one is entitled to think of the Lord 
according to one's competence. So long as he is placed in 
this world, he should remember the Lord always as ordained 
in the Gadya by Ramanuja as ^eTcTSJ ilr46 3TTr*Tt'5ftaRFI 

I The meditation in which a prapanna engages 
himself is not an upaya, but only the fruit of his Prapatti. 

Thus, in this section, Desika has vindicated Prapatti as 
an independent and direct means to mukti, and has clearly 
established that both Bhakti-Yoga and Prapatti are valid 
means to the attainment of Paramatman, meant for two 
different kinds of aspirants. 

Desika has written a work ’Nikshepa-Raksha’ where he 
has raised nine objections against Prapatti and answered all 
of them clearly and established the validity of Prapatti. 
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CHAPTER-XXV 
Prabhava Vyavasthadhikara 

The celebrated author of this treatise has expounded the 
doctrine of Prapatti along with all the accessories of it, in 
the first part comprising twenty two sections. In the two 
sections that follow the expositions of this doctrine, Desika 
has cleared all doubts that might arise regarding the 
siddhopaya and the sadhyopaya, and has established firmly 
the efficacy of this means, according to the scriptural 
authorities, and the continuing tradition of the Purvacharyas. 

In this section, the author discusses about the eminence 
of those that adopt this means of spiritual perfection, and 
regulates the significance of this means by clearing the 
overtones and the undertones of this means. In this section - 
Prabhava Vyavasthadhikara - Desika regulates the 
exaggerated views about a Prapanna, and in the next section 
- Prabhava Rakshadhikara - Desika clears the views that 
under-estimate the greatness of this celebrated means. By 
this, the eminence of this means is expounded, as it exaedy 
is, without either over-estimating or under-estimating it. 

There are many statements that praise one who is solely 
devoted to Lord Vishnu. "The fathers shout in joy and the 
forefathers dance, saying - A Vaishnava is born in our line, 
and he will emancipate us." "Even gods cannot understand 
the greatness of a great person, who has supreme devotion 
towards the Lord." 

Desika points out here that 'Jathi' or caste of a person is 
different from 'Kula' or a class, characterised by certain 
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characteristics, and one should not be confused with the 
other. There is a statement - 

T ^1: VW^Tbl: felT *rmcTT: ^tn: I 
^ ^ imrPT: I I 

'The devotees of the Lord are not 'shudras'. They are 
known as 'bhagavathas'. Those of all castes, who arc not 
devotees of Lord Vishnu, are 'shudras'. Here, the particular 
characteristics of devotion towards the Lord is considered to 
take one as belonging to the higher caste or belonging to a 
lower caste. On the basis of this, it is asked whether all 
devotees of the Lord, belong to the same caste ? All 
devotees, therefore, are to be considered as 'vipras' or 
brahmins. The answer to this question is - It is not so. 
Desika quotes the view of Kidambi Appullar, that the 
equality pointed out in the above statement, is on account 
of 'Parama-Purusha-Samya' and not in 'vyavahara'. All 
shastras ordain certain disciplines to be followed by 
'Bhagavata Brahmana’ and 'Bhagavata Shudra'. So, the 
statement that a 'Bhagavata Brahmana' and a 'Bhagavata 
Shudra' are equal, is on account of the same 'purushartha' 
being entertained by both, and not on account of the 'varna- 
ashrama-vyavahara-samya'. The statement of Thirumangai 
Alwar that 'Bhakti' endows 'Kula' - is also commented upon 
by the great master in the same way. If a person who is 
belonging to a low caste, and of an inferior character, gains 
'Bhagavata Sambandham', one should not think of him as 
low, belonging to a particular caste or quality. The eminence 
of devotion towards the Lord, is such; but, they are not 
having marriage alliance with others, because it is regulated 
by caste, and praise and veneration are on account of the 
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virtue of devotion to the Lord. Here, Desika emphasises that 
all devotees of the Lord, are of one class viz. Bhakta Kula 
but they belong to their respective castes. One's 'Kula' may 
change but the 'Jathi' or caste, does not change. Desika 
points out that even the Heavenly Cow - Surabhi - does 
belong to the class of a cow, and it will not change. The idea 
of the above verse is that Brahmins - who are bereft of 
devotion towards the Lord - are not to be regarded with 
respect. They must be treated as 'shudras'. Similarly, 'shudras' 
who are devotees of the Lord, should be praised like 
Brahmins." 

Such statements, saying that an out-caste, who has pure 
character and devotion, should be known as 'Brahmin' and 
an ascetic who has fallen from his vows should be known as 
an out-caste; a person - whose head has grown grey - 
should not be considered as 'elder' but an youngster - who 
has gained knowledge should be considered as 'old', 
prescribing praise and censure, are meant for showing 
respect or otherwise. They should not be literally taken as 
such - 


Mentioning in something, a quite different thing, such 
as "thinking of an out-caste in a fallen brahmin, fallen ascetic, 
etc," is for showing particular respect or not showing respect. 

The instance of 'Vidura' is quoted sometime and Desika 
mentions that Vidura celebrated marriages according to his 
'Jathi'. The qualities of Vidura are extolled by Krishna and 
the performance of obsequies or by Dharmaraya, 

was on account of a special command - the 'ashariravani'- 
and it cannot be quoted as an instance of an admixture of 




264 


Essence of Srimad Rahasyatraya Saram 


castes. So, Desika concludes, that ail castes are required to 
serve the Lord, according to their competency, without 
transgressing the code of conduct of their castes. 

Desika cautions that it is not proper to argue on the 
basis of the unique characteristics and behaviour of Vidura 
and other great people, as well as the most celebrated Alwars 
of yore. The customs and behaviour that were prevalent in 
different yugas, cannot be taken as an example for our 
behaviour. Even when their behaviours are examined, it 
becomes clear that they did not transgress the regulations of 
their respective castes. They honoured the order of the 'Varna 
and Ashrama' Dharma, and never repudiated it. In the 
statement 'Knowledge should be gained from a Brahmin or 
a Kshatriya or a Vysya or a Shudra' - the idea is that the 
knowledge of the Supreme Paramatman, ought to be 
obtained from these various people in the case of the non¬ 
availability of the foremost teachers; but, it is clearly 
mentioned that 'jnana-matram' or mere knowledge is to be 
gained from these, and not 'Brahmopadesham'. 

It is pointed out that Vidura informed Dhrutharashtra 
that he was not competent to teach 'Brahma-Jnanam' as he 
was born in the fourth caste. Tuladhara and Dharma Vyadha, 
and others, duly enlightened the 'Brahmins' that approached 
them, regarding subtlety of 'Dharma'; but, they did not 
perform the duties of an 'Acharya'. They only guided them 
to proceed on the right lines. 

There is this verse - 
'llrbigte'MI I 

emt uni ^ w ’ ii 
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"in whomsoever these eight kinds of 'Bhakti' is found, even 
if he is a 'mlechha', to him should be given, and from him 
should be taken. 'He is to be worshipped even as myself.' 
Here, that which is to be given and taken is explained as 
knowledge, and not 'matrimonial alliance'. 'Pujyah' is a 
general term and it implies that they should be regarded with 
respect, as laid down in the shastras. 

Desika decidedly states that one should recognise 
'Bhagavata Prabhavam' without disturbing the order of 

varnas and ashramas. He quotes a verse in this behalf - 
*HcmfofccKld: HR! vfd*tifd’ II 


"Equality and respectability in respect of being a devotee 
of Vishnu, are common and acceptable to sages; but, 
equality on account of destruction of the caste and others, 
does happen at the time of liberation." 

Desika declares that though the regulations of the 
Varnashrama Dharma, and the order of behaviour, are 
binding upon all, there is no contradiction in showing 
respect and regard to all people who are 'Bhagavathas'. Those 
people, who have such kind of single devotion towards the 
Lord, and who have surrendered unto Him, should be 
treated with respect. The greatness of a person, who has 
surrendered unto the Lord, is described as follows 


dKltitf|-+Pt8*ti tiT tiT ^ffrT: | 

tit tit ^ tiftiftfiePtiti, I 

tiF5qp?j 
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"The actions of a person, who is steadfast in Narayana, 
is the worship of the Lord. Whatever he utters, is the sacred 
'japa'; whatever he witnesses is 'meditation'. The water, 
washing his feet, is sacred 'thirtha'; his leftovers are 
purificatory; the words, he utters are the foremost of 
'mantras'; whatever he touches, becomes pure." 

In these verses, there is a general and sweeping 
application, which are to be restricted. The 'vritti' of person 
devoted to the Lord, does not signify behaviour opposed to 
the shastras. Only such behaviour, which is not opposed to 
the shastras, should be taken as worship of the Lord. 'Yo-Yo- 
Jalpah' relates to the tattva, hita and Purushartha and not 
uncontrolled talk, harsh words and other such repugnant 
ones. The 'nirikshana' does not refer to the witnessing of 
some prohibited objects; but, it signifies objects that are used 
for the worship of the Lord, and implies that they all appear 
as 'Brahmatmaka'. 'Pada-thirtha' is only to point out that the 
waters offered as worship to the feet of a 'Bhagavatha', that 
becomes celebrated. This does not mean any water that is 
casually touched by a 'Bhagavata'. The 'uchhista' or left-over 
has got a significant purpose. It may be food that may be 
remaining in the vessels used for cooking, and not the left¬ 
over on the leaves (or 'Bhojana-patra'). Only the 'uchhista' 
of the Acharyas, is here intended. For some expiations, the 
'Bhojana-patra-uchhista' is prescribed. 

'Thadukti-matram' signifies the statement of a great 
devotee, regarding the tattva, hita and purusharta, even in 
the local language, is to be received, reflected and practised; 
but, this docs not refer to the worldly talk of no significance. 

Tat-sprstam-akhilam-shuchi' signifies the touch that is 
prescribed at the time of 'mantropadesha' or 
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'vigrahapratishta' or touch prescribed for healing the disease, 
or touch that is prescribed according to the shastras; but, 
this does not signify the purification of tilings that are clearly 
prohibited. 

Desika points out that if it is not regulated thus, it will 
be opposed to all shastras, and the practice of virtuous 
people, and it will lead one to great sin. 

If this kind of regulation is not ordained, there will be 
contradiction to a number of shastras held valid by virtuous 
people, and also, it will be against the practice of the 
shastras. This kind of 'shastreeya-niyamana' or regulation of 
the shastras, is not violated even by the great masters like Sri 
Nathamuni, Sri Yamunamuni and Bhagavan Ramanuja. The 
regulations that are prescribed by the vaidika smritis and the 
vedas, are not to be abandoned, because, it will be 'thamasa- 
tyaga' as pointed out by the Gita. So, all Prapannas, and 
other well-meaning people, should engage themselves in 
these various duties with the reflection that they are devout 
servants to the Lord. These duties should be followed with 
the three kinds of 'tyaga' viz. Kartrutva, Sambandha and 
Phala. So, these duties are to be performed with the 
reflection that these are meant for only pleasing the Lord. 
One should not have the idea that moksha is the 'phala' of 
the performance of these duties; because, that is already 
realised by the grace of the Lord, when he entrusted earlier 
the responsibility of his protection to the Lord. 

Desika describes here that the term 'parityajya' in the 
charma-shloka, does not prescribe the abandonment of all 
duties (dharmas); but, it is only an indication that one 
should not involve oneself in means that are not possible of 
performing by him. The statement - tyaja dharmam 



268 


Essence of Srimad Rahasyatraya Saram 


adharmam ca - means that one should give up the 'kamya- 
karma' and the prohibited deeds, the terms 'sathya' and 
'anrita' in the statement "tyaja-satyanrite signifies that one 
should not aspire for 'atmanubhava' and 

signifies that one should reflect that the in tyaga, 
is also dependent upon the Paramatman. By all these, it is 
established that there is no reason at all for the transgression 
of the divine command. 

Some are under the illusion that even the commitment 
of intentional sins, does not taint a Prapanna. This is quite 
improper. The sins committed intentionally, never go 
without tainting that person. So, to say, that intentional sins 
do not stick to him, is quite inappropriate. 

Some have interpreted the statement - sarva- 
papebhyomokshaishyami - as releasing one from all sins, 
including intentional sins committed after ’Prapatti'. 

This evidently shows that the intentional sins done after 
the Prapatti do cling to that doer. Even the Alwars have 
mentioned that one should desist from unbecoming deeds 
and sins. "We shall not do what ought not to be done, and 
we will not utter harsh and cruel words" - says Andal. 
"Whatever fault I committed in speech, may be excused and 
considered as a virtue" - says the Alwar. The gist of all this 
is, that there is a possibility of committing sins even after 
Prapatti, and that those sins taint the doer. That is why, a 
prayer has ensued to forgive them. 

When such intentional sins occur, it is ordained that 
one should particularly pray to the Lord for forgiving those 
sins. The expiation of such sins is to perform a Prapatti for 
excusing these sins 
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jnvIaRiN w ^T: wi i 

^T: qpj 3T^r^c5t^^y^ I 

From all these, it becomes established that there is a 
possibility of committing intentional sins, even after Prapatti. 
When such sins happen, one should repent and run to the 
Lord with a prayer to forgive those sins by performing a 
'prayaschitha-prapatti'. It is ordained that non-intcntional 
sins only, do not taint him. 

The statement of Nammalwar 'my devotees do not do 
that (sin), and if they do, they have done well' - also proves 
that sins do taint one even after Prapatti. The statement "they 
have done well", means, we by ourselves will forgive those 
sins if they are non-intentional. If they have done it 
intentionally and if they do not seek forgiveness, we will 
clear those sins by inflicting punishments on them. We will 
not give them up at any cost." 

It cannot be said that the Lord will not think of 
punishing one, who has indulged in intentional sins. 

It cannot be said that, "he will not be deprived of his 
object of attainment, even in case of not praying for 
forgiveness. There may be only absence of his affection." 

This kind of argument is unsound. There is no greater 
loss, when one is deprived of the affection of the Lord. So, 
one will do well to observe some kind of expiation or other, 
of the form of praying excuse for one's faults, and 
performing surrender at the feet of the Lord. Even from the 
itihasas and puranams, this fact of praying excuse for the 
faults committed by one, is evident. 

Desika concludes from all the above discussions that - 
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1. Even for a Prapanna, there is possibility of 
intentional sins happening after Prapatti, on 
account of 'prarabdha-karma'. 

2. In such case, one should repent and pray for 
forgiveness. 

3. So long as a Prapanna is living in his body here, he 
has to follow the discipline prescribed for his varna 
and ashrama. 

4. The Lord will necessarily take the Prapanna to His 
abode, purifying him after punishments, in case he 
does not pray for forgiveness. 

5. The glory of a Prapanna should not be 
overestimated but should be explained according 
to the dictates of the shastras, and the practice of 
ancient masters. 



Prabhava Rakshadhikara 


271 


CHAPTER - XXVI 
Prabhava Rakshadhikara 

In the previous section, the glory' of a Prapanna, and 
the greatness of the means of Prapatti, were regulated, and 
all overtones were set right. In this section, it is expounded 
that the eminence of this means of spiritual perfection, 
should not be under-estimated. By means of these two 
sections, the eminence of Prapatti is safeguarded and 
established, as it deserves. 

It is declared that the ’sadhya-bhakti’ or Prapatti, is 
capable of destroying even a large part of the sins that have 
commenced to yield the results - 

The idea of this statement is that, by the unique power 
of this means, even the 'prarabdha-karma' that has 
commenced to yield the results, would be destroyed 
according to the 'arthi' or intensive desire for being released 
from bondage on the part of the 'sadhaka' either in a 
moment or in a day or at the end of that life. A doubt may 
arise here. When a person has surrendered unto the Lord, 
should not the sorrows / causes of sorrow that arc the results 
of some 'prarabdha karmas', also get destroyed ? Should not 
the Lord grant on his own accord, the subsidiary benefits 
such as 'Pankti Pavanatva' and others, even un-asked, to be 
experienced here ? As we see that this is not being 
experienced here, should we not take the statement 'Ma- 
Shuchah' only as an exaggerated praise of the means of 
Prapatti? If 'Ma-Shuchah' signifies the destruction of all 
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sorrows, a person in this world, would not have been 
allowed to suffer sorrows and engage in causes that lead to 
sin. So, this statement is merely exaggerating the greatness 
of Prapatti. 

The answer to this doubt is given as follows 

In fact, the Lord wills to grant liberation to a person, 
even when he utters the sentence of surrender; but, 
according to the desire of the Prapanna, He places him in 
this world for sometime. If there would be no suffering of 
sorrow and others during the time, he would never gain 
'vairagya' and his desire for earthly pleasures would not at all 
go. He would not develop intense desire for experience of 
the Lord. The Lord verily says that He is going to take away 
the wealth of a person, whom we wants to bless - 

dPI far! I 

ii 

"I take away the wealth of one, when I desire to bless; 
he will be sorrowing on account of separation from his 
relatives; being tormented by such sorrows, if he does not 
abandon Me, I shower on him My Grace." 

From this, it becomes clear that the punishment that 
the Lord gives is verily grace showered on hard-hearted 
people for transforming them into intense devotees. Sorrows 
and others arc verily beneficial in the sense that they will 
make him take a turn in life towards godliness. So, there is 
no exaggeration in the statement 'Ma-Shuchah'. 
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There is a statement as follows 

d 3tf^ VRlf%T I 

It is said that the Lord would absolve even such grave 
sinners such as the killer of one's father or mother. What 
does this signify ? The meaning of this verse should be 
followed properly. If this relates to the sins done prior to 
Prapatti, then there is no confusion; but, it cannot relate to 
the sinful deeds done after Prapatti. If such sins occur due 
to 'prarabdha-karma' after Prapatti, then he has to seek 
forgiveness and surrender unto the Lord for expiation of that 
sin. This has already been pointed out earlier; but, when 
such slight defects occur, such persons should not be slighted 
and dishonoured at any cost. Though they are afflicted by 
certain handicaps, they should be considered as virtuous 

only. If not, it leads to 'Bhagavata-Apachara'. ^ ^ 

is a significant statement, which glorifies a 
Prapanna. The idea of this statement is that the eminence of 
a person who has the essential knowledge of Paramatman, 
cannot be measured even by the 'Nityasuris'. This eminence 
should not be underestimated. So, even in the event of some 
defects happening to Bhagavatas, they should not be treated 
indifferently. This amounts to 'bhagavata-apachara' and one 
should be very cautious in not committing this kind of sin 
against the devotees of the Lord. 

From all these, it becomes established that - 

1. those who are devoted to the Lord, are sure to attain 
moksha, even in the event of some faults happening to 
them, as they would be expiated by appropriate 
expiation or they would be cleared by the Lord, by 
inflicting mild punishments. There is no doubt at all 
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regarding die attainment of moksha for those who have 
surrendered unto the Lord; 

2. those Prapannas who are bereft of any defect 
whatsoever, gain moksha without delay; 

3. the eminence of a Prapanna is so great that even in the 
case of certain defects happening to them, they should 
not be slighted; 

4. If they are not treated with due respect it will lead to 
’Bhagavata-Apachara.’ 

A number of quotations, as noted below, are quoted by 
some, and conclusions are drawn that though they are averse 
to the Lord, they would gain moksha, if they remember the 
names of the Lord, in whatever manner it may be:- 





II 


Uttering the name of the Lord, either for some 
'sanketha' or humiliation or justing or for any other purpose, 
would destroy all sins. 

"Lord Hari is going to destroy all sins of one even if he 
is wicked, if His name is uttered." These and similar such 
statements are suggesting that the Holy Name of the Lord 
is purifying one, even though they are infected with sins. 
But, it does not mean that reciting the name of the Lord, 
for the very purpose of censuring the Lord, would cleanse 
him of all sins. 


HsicHM wPd ^ I 
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i ?taT TifcT: II 

’Those who hate the Lord, and never remember Him 
with love, will not attain the highest object, even when they 
go to Holy places. The same fate for those who associate 
with them." 

"It is sometimes asked whether one will get salvation 
by living in a Holy place, where the Lord is ever present. 
Will not even sinners attain moksha there?" It is said. But, it 
is the conclusion of the shastras that 'Bhagavath-Kshetra- 
Vasa' is helpful to only those, who are not haters of the Lord. 
Mere living in a Holy place, will not be the cause of 
salvation; but, it may influence one to follow the spiritual 
discipline such as bhakti or prapatti, and attain moksha. If 
not, even those who are behaving disagreeably to the Lord, 
will have to gain moksha by merely dwelling at 'Bhagavath 
Kshetra'. It may be possible that living in a Holy place may 
lead one, who is not engaged in activities opposed to 
shastras, to gain a clear vision and remember the Lord at the 
last moment. For 'Bhagavath-Pravanas' or those who are 
devoted to the Lord, living in a Holy place, may be helpful 
to get rid of their defects and attain the Lord. 

The offences that are committed in Holy places, will be 
having very devastating effects. Even this, is on account of 
the greatness of the Lord. The 'anukulya' or being mostly 
agreeable to the Lord, would surely uplift an aspirant in 
some way or other, by getting rid of all faults, and the Lord 
would grant him his own abode, depending upon some 
pretext or other. If one is not devoted to the Lord, he cannot 
aspire to gain that Supreme benefit. So, on<f should be very 
cautious in one's thoughts, words and deeds. 
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‘TFTT%f^ I 

^ Tf^ W= II 

’The destroyer of the demon Madhu, the Supreme 
Lord, docs not take resort in minds that are defiled by desire, 
passion, hatred and others. A swan will never take delight in 
marshy waters". 

What one indulges intensively through his mind, speech 
and actions, will itself overpower him. Therefore, one should 
always do only the good. 

Thus, in this chapter, Desika has stoutly defended the 
greatness of Prapatti, and has expounded that a Prapanna 
should rest assured of the great benefit he would be getting 
after the fall of his body and that he should reflect upon the 
three Great Rahasyas, enshrining all the Supreme Truth. 
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CHAPTER - XXVII 
Mulamantradhikara 

Having expounded the supreme truths that are to be 
imbibed by the genuine seekers of truth in the first 
twentyfour chapters of this treatise, Desika consolidated that 
teaching about the siddhopaya and sadhyopaya, and 
regulated the glory of Prapatti, in the second part of the 
work known as 'Sthirikarana Bhaga'. 

The third part of this work is known as Pada-Vakya- 
Yojana - or explaining the significance of the terms and the 
several constructions of the terms as related to the three 
Rahasyas viz., the Mulamantra, Dvaya Mantra and the 
Charama Shloka. These three mantras illumine all the truths 
that have been expounded earlier in the twentysix chapters. 
These three chapters form in one way, the prime part or the 
main subject of this Great Work. The Mulamantra enlightens 
the essential nature of the jivatman, as being totally 
subservient to the Lord, and in that way develops a strong 
aspiration for attaining the Lord without delay. Thus, he will 
be having the 'adhikara' or qualification for performing the 
means of salvation. 

The Dvaya Mantra teaches vividly the way of 
performing the spiritual discipline of Prapatti, for attainment 
of the supreme benefit of life viz., attainment of godhead. 

The Charama Shloka is significant, as it prescribes the 
particular means of surrender for attainment of the desired 
object. All these truths can be seen in each one of these three 
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mantras; but yet, every mantra significantly expounds a 
particular aspect prominently. 

In the Mulamantra, the first letter of the first word i.e., 
'3?, signifies the Supreme Reality, who is the protector. The 
middle word and the third word viz., T 1 ?: and TTTFPnW 
point out the upaya and upeya. All these three are made 
explicit in the Dvaya Mantra. 

The particular qualification of the aspirant, suggested 
by the term 'prapadye' and the non-dependence of this 
means on any other means and the termination of all 
obstructions are illuminated in the Charama Shloka. These 
three viz., Mulamantra, Dvaya Mantra and the Charama 
Shloka, arc the causes of Jnana, Anushtana and Phala 
respectively, and are by means of that, the Dharaka, the 
Bhogya and the Poshaka respectively. 

The Mulamantra which is adorning the tongue of the 
preceptor, is going to dispel the darkness of ignorance in the 
cave of the heart of the disciple, and it causes the gain of his 
'satta' or existence, by showing clearly the pure nature of the 
atman i.e., Para-sheshataika Rasa, or the essence of being of 
one nature of subservience unto the Lord. So, the 
Mulamantra is 'Dharaka'. 

The Charama Shloka is the 'Poshaka' because it is the 
cause of enhancing the particular knowledge that results in 
the performance of the final means of surrender and which 
is the culmination of the instruction into the spiritual means 
fully. 

The Dvaya Mantra is the 'Bhogya' because it is the cause 
of the attainment of the supreme object of life, even when it 
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is uttered once. It makes one 'krithartha' when it is reflected 
upon always. 

In the Mulamantra Adhikara, Desika expounds the 
profound meanings related to the nature of the supreme, 
and the individual self and the significance of entrusting the 
burden of his protection to the Lord elaborately. The 
greatness of the Mulamantra is also expounded. 

Before taking up the exposition of the greac 
Mulamantra, Desika has offered obeisance to the deity of 
the Mantra and the teacher of that Mantra and the Mantra 
itself in three verses. These three verses are also of the form 
of obeisance and Mangalacharana. It is said that one should 
have devotion towards the Mantra, and the particular deity 
propounded in the Mantra and also towards the preceptor, 
who kindly teaches that Mantra. 

*TCT «FRf TEJlfe 3m II 

First of all, the Mantra-Devata is propitiated in the 
following verses 

‘m hknuikI- 

"May He accept the burden of our protection, which 
has been offered to Him by us, who are utterly helpless and 
who are ever reflecting upon the Holy Mantra, which is 
adorned with the 'Pranava' first and the 'Namas' next and 
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the term 'Narayana' in the third place, as propounded in the 
shruti and which has been endowed to us by the 
compassionate Acharya. May the Lord Sriman Narayana set 
at rest all the obstructions such as kama, avidya, karma- 
vasana, etc., that are obstructions to our offering of loving 
service to the Lord without delay i.e., at the end of this 
body." 

As the Mantra is to be safeguarded at all costs, Sri 
Dcsika has used the word Tharam' which signifies 'Om'kara 
and 'Hridayam' which signifies 'namas' and then uses the 
word 'Narayana' as propounded in the sruti ^fncdll 
I TO # 'TSTRf I TOTW^TteTcf’ | 

Here a prayer is made for 'anishta- Nivritti’, and 
through that a Mangalacharanam is also made. The term 
'devah' used in this verse, signifies Sriman Narayana as the 
Mantra Devata. 

The next verse expounds the eminence of the preceptor 
of the Mantra, who is the well-wisher of all humanity. 

Vll 

"May that sage of Badrikashrama, Sriman Narayana, 
who taught vividly His-own Nivritti-Dharma of the Krita 
Yuga to those who were highly attentive, such as 'Nara' and 
others, and who has mounted upon the primeval and 
supreme chariot of eight wheels, and who is the dear-relative 
of the virtuous, grant us all good." 
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The chariot mentioned here is the Mulamantra. The 
eight wheels are the eight letters. The person who has 
mounted upon that chariot is the supreme deity propounded 
in that Mantra. Sriman Narayana taught this supreme 
mantra to his own counterpart sage 'Nara' and 'Narada' and 
others. He is verily the Mantraprada or the Guru. He is 
prayed here to bestow all good to those who have 
surrendered themselves unto Him. It is suggested here that 
the Mantra was taught to those disciples, who fulfilled the 
qualifications of a disciple that is suggested by the word 
'pranihiteshu'. 

In the next verse, the greatness of the Mulamantra itself, is 
praised and a Mangalacharanam is made for the Mantra itself - 

IFTR TO:’ || 

"Obeisance unto that Great Mantra, which is the most 
celebrated of all 'Vyapaka' Mantras, and which is containing 
within itself totally, all expressions such as the Vedas, Smritis, 
Itihasas, Puranas and others." In this verse, the Mantra itself 
is praised. It is said 

So, it is implied that this Mantra is capable of protecting all 
those who recite it with devotion. As all the objects of 
attainment or means of attainment that have been taught in 
the vast lore of Veda and the Smriti, Itihasa, Purana and 
others, arc all included in this Mantra, this is said to be the 
'Vyapaka Mukhya' i.e., the foremost of the three 'Vyapaka' 
Mantras viz., the Ashtakshari, the Vasudcva Dvadashakshari 
and the Vishnu Shadakshari. 
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Having thus made the Mangalacharanam, Desika 
expounds the greatness of the Mulamantra, before explaining 
the profound meanings of the letters, words and sentences 
of this Great Mantra. A few of such statements may be 
quoted here:- 

'This is the most supreme of all mantras". "This is to be 
highly guarded of all mantras to be guarded". This primeval 
Mantra, is most purifying of all purifying Mantras. This is 
the essence of all Vedas. This is capable of averting all 
undesirable things. This is the means of attainment of all 
purusharthas. This is helpful to all means. This is possible of 
being adopted by all vamas according to their competency 
in the Vedic or Tantric forms. It is enshrining in itself, all 
truths that are primary and secondary. It does not require 
any other Mantra, to make it powerful. It is common to all 
forms of the Lord. All Acharyas and Alwars have adopted 
this Holy Mantra commonly, and glorified it. The sages of 
yore have obtained realisation through this Mantra. 

3TCTfiiri || 

Many of the Great Sages like Sanaka and others adopted 
this Mantra and attained the abode of Lord Vishnu. 

As there is no one higher than Narayana amongst the 
gods, there is no Mantra greater than this amongst all 
Mantras. 
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fflEHll ^ cfT | 

^KFMT^fcr Wf’ II 

While sitting, sleeping or standing, or wherever we may 
be, we are taking resort in the one Supreme Mantra as 
*Namo Narayanaya'. 

It is described that Pundarika was instructed into this 
Supreme Mantra by Narada, according to the command of 
the Lord, and that dharmatma, who was Narayana-Parayana, 
solely devoted to this Mantra, attained the supreme abode 
of the Lord. The glory of this Mantra can be known from 
the fact that the Lord Himself taught this Mantra to Sri 
Tirumangai Alwar. 

When this Mantra is adopted without 'Pranava', and the 
'dative case', it becomes 'sarvadhikara' or adoptable by all 
people without caste or colour 

There are a number of references in the Tamil 
Prabhandams, where 'pranava' and 'dative case' are not used. 
For people of the higher castes, it is to be adopted with 
'pranava' and 'dative case'. When this Mantra is without 
'pranava', it is called as 'Tantrika' or Mantra prescribed in the 
Agamas. Even in such case, one may count the eight letters. 
All the meanings signified by the 'pranava' are to be reflected 

in the letter '3T which is used as a substitute to 'pranava'. 

The meanings that are enshrined in 'pranava' are very 
many, and 'pranava' is used for offering the atman unto the 
Paramatman. 
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Holding up the oblation of the form of the atman, one 
should oblate that in the holy fire of the form of the 
primeval Achyuta, using 'pranava' and 'vasuranya mantra'. In 
this context, it may be seen that pranava is independendy 
used for offering of the atman to the Lord. According to 
this, even in die exposition of Mulamantra, 'pranava' is 
interpreted as signifying 'samarpana' or offering of the 
atman. Some masters explain this as expounding 'swarupa 
jnana' or knowledge of the essential nature of the atman, 
and so, they teach that it is meant for gaining 
'sheshatvanusandhana matra' or the reflection of the 
subservience of the atman to the Paramatman. 

When 'pranava' is used independendy and when in itself 
becomes a mantra, then various meanings are known 
according to the variations of - 0^13, Rhi* and 

| 

* or Pranava of one syllable, signifies 
Paramatman having the Prithvi as his body ('karya'). The 
Pranava of two matras signifies Paramatman having the 
Antariksha as his body (the 'karya rupa') and the Pranava of 
three matras signifies Paramatman having the 
' as his body and signifies Paramatman of 

the causal state and those who meditate upon 'Pranava' like 
this gain those respective worlds. 

It may be said that 'sheshatvanusandhana' is gained 
from 'pranava' and it will be fulfilling the competence of the 
jivatman for becoming an aspirant - 

WTTTTcTT I 
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By the knowledge of Ishvara, it is opined that the 
jivatman or Kshetragna becomes supremely purified. If this 
pertains to mere Tattvajnana of the sheshin or Paramatman 
then it will result in termination of ^h^cii or unfitness for 
upasana. If it signifies dHUKHqiM or different knowledge of 
the 4HN it is related to Moksha. This is illustrated in the 
statement of SlifeH! -‘ffTT: <HmcHl4 McMMIrtl 

Now, we may try to understand the profound meanings 
of the terms of this Mulamantra, as propounded by the 
shastras. 

The three letters of the 'Pranava' are said to be the 
essence of the three Vedas. The first letter of the 'Pranava', 
which happens to be the first word of 'Ashtakshara Mantra', 
signifies Paramatman, who is the ground of everything other 
than Himself. 

3RJR is the source of all speech and Brahman is the 
cause of all objects of this world. Naturally, the first letter of 
the Pranava, which is the cause of all words or 
signifies Sriman Narayana, who is the cause of all objects 
This term is signifying the Supreme 
Paramatman who is the material and instrumental cause of 
this universe and who is characterised by the host of 
auspicious qualities such as *t4:flcq, ^4*lRr>cq and others. 

‘3T ^fcl Wfcft TTTFPTR 

WTTpTVFPf’ | 
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This letter is derived from '3T3 T8iM’ and therefore 
signifies the ^4<f^ehr>=l of Paramatman. Though many 
meanings are possible for the root *3T^’ the fact of 
'Rakshakatva' is desired to be reflected upon, as it is required 
here prominently. As there is no limitation to this 
rakshakatva, it is related to one and all. The modes of 
protection are very many according to the difference in the 
seekers of protection. Though rakshakatva is non-conditional 

in respect of those samsarins who have 
transgressed the Divine Command, the Supreme Lord 
expects some pretext to be done on the part of the jivas to 
be saved. Though the Lord's rakshakatva is natural to all, it 
is obstructed on account of the condition of punishment in 
respect of people who have committed transgression of 
Divine Command from beginningless time. To get rid of 
such displeasure of the Lord, the pretexts of Bhakti and 
Prapatti have been prescribed in the shastras. It is rightly 
said that "it is appropriate that the Supreme Lord, who is 
the Master of all, is to be the saviour of mankind; 
Sharanagati and others are helping factors. The all- 
independent-grace of the Lord, happens to be the prime 
cause of liberation." 

3raR^J: II 

According to the authorities like, 

chUjlUHe^l I ^f^Rl ^ II’ 

The Lord is ever associated with the compassionate 



Mulamantradhikara 


289 


Goddess Mahalakshmi, and He happens to be the protector 
along with Sri Mahalakshmi. So, in of the 'Pranava', 

one should reflect Sriman Narayana, necessarily united with 
Sri Mahalakshmi. Similarly, even in the term 'Narayana' in 
this Mulamantra, one should reflect upon the Lord, as 

associated with Mahalakshmi. In the first letter W of the 

'Pranava', the dative case ending is dropped, because 

it signifies the person to whom the atman is verily offered. 
The construction that is taken by others that the first and 
the third letters of the 'Pranava' that signify Paramatman and 
Jivatman respectively, are in the nominative case, and thus 
oneness is to be signified between them, is opposed to many 
authorities. This is very explicit in the Mantra of the 
Mundakopanishat, which expounds that one should have the 
pranava as the bow and the atman as the arrow and Brahman 
as the target. This establishes that the two are quite different 
and distinct. 

The letter signifies the jivatma who is ever 
subservient to the Lord. The middle letter V is taken to 
signify Goddess Lakshmi and in that case the jivatman is to 
be known as subservient or shesha to both of them. This 
atman is, therefore, described as subservient or 'sheshabhuta' 
to both the Lord and His consort. 

If the middle letter is taken in the sense of 'avadharana' 
or emphasis, it becomes significant that the jivatman is 
subservient to only Paramatman and not to any other person 
and as it has already been made clear, the jivatman is never 
subservient to other deities and devotees of other deities. 
This 'Bhagavat-Sheshatva' extends upto the 'sheshatva' of the 
'Bhagavatas', as it is the desire of the Supreme Paramatman. 
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The third letter <T f’ signifies the jivatman and through 
him, all things that are subservient to the Lord. 
tj’ points out that ***«*»(*’ signifies the jivatman who is 
different and distinct from the non-sentient entities on the 
one hand and on the other hand the Supreme Paramatman, 
who happens to be the twentysixth entity and who is 
signified as the cause of everything else, and the redeemer of 
all by the first letter. 

The ‘*P*TTC’ and the term 'rk’ in the Mulamantra 
signify only the visheshanas and not the Supreme 
Paramatman characterised by them by the 'Nishkarsha 
vivaksha' or restricting the connotation. The jivatman is of 
the essential nature of consciousness, and has consciousness 
as his attribute also and he has also 'Ananda' as his attribute. 
He is totally subservient to the Supreme Paramatman, and 
in his essential nature, he is supremely pure. As the jivatmans 

are infinite, the term V in the Mulamantra, signifies the 
class (jati vachana). As he has to realise sheshatva j nan am, or 
awareness of subservience, and termination of 

'svatantrabhimana', some masters take the term ^RRf’to be 
understood along with letter '*t\ It is pointed out by some 
that the letter V itself signifies 'aitT also. As the third letter 
has to signify the oblation of the form of the 'pratyagatman' 
- to be offered to the Lord - it is appropriate to take the 

• i • J f J 

term 31? as the sense of the letter R . Sri- Parashara Bhattar 
has, therefore, explained as WHS* I 

The middle term of the Mula Mantra is 'Namas'. This 
term 'Namas' signifies surrender or 'Sharana-Varanam'. As 
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prayer for protection and entrusting the essential nature and 
the fruit of protection go together, the terms that prescribe 
surrender imply 'Atma Samarpana' and 'Sharana-Varana'. The 
usage of this term in Mahabharata - - for 

'sharanagati' makes this point clear. The fact that 'Namas' 
signifies 'Atma-Samarpanam' is evident in the statement 

i.e., surrendering oneself 

is of the form of 'namaskara'. 

In the term 'Namas', the meanings such as - 'I am not 
the saviour of myself; all activities that are called mine, are 
not subservient to me; all these are subservient only to the 
Supreme Lord" - are signified. 

The 'Ahirbudniya Samhitha' expounds three significant 
meanings to this term 'Namaha'. They are known as 'Sthula', 
'Sukshma' and 'Para'. The 'sthulartha' of 'Namas' is 
performance of self-surrender, accompanied with the five 
accessories to the Lord:- 

^ ftcS 3T? Tfr^: W | 

^ 'Heft % ^T: II 

3Tlfr*rafcf f? ^ || 

3Tdt ^PT 3^2 I 

The Supreme Paramatman is the 'seshin' and I am ever 
the lowest of the low - the 'shesha-bhuta'. The reflection of 
the 'Sesha-Scshi-Bhava' is said to be 'Namas'. This reflection 
of 'sheshatva' is verily the cause of surrender. So, the 
reflection of the 'Sesha-Sheshi-Bhava' is the meaning of the 
term 'Namas'. 
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This means makes the Lord condescend, or make him 
yield to one who is below. The most supreme 'Paramatman' 
seeing the humility of the 'sesha' - the jivatman - becomes 
well disposed towards the person who surrenders unto Him. 
According to this interpretation, the meaning of the term is 
to be taken as 'sharanagati'. 

The Ahirbudniya Samhita describes the various 
accessories of'sharanagati', and expounds that the 'sthulartha' 
of Namas’ is performance of surrender:- 





II 


The Atma-Nikshepa - or the surrender of the atman to 
be protected, with all the accessories prescribed for that - is 
the gross meaning of the term 'Namas*. 

The subtle meaning - or sukshmarta of Namas' - is the 
abnegation of 'mamatha' or the feeling of the T and 'Mine'. 
Here Mamyam' or 'Mamakara' and 'Ahankara' are to be 
discarded. That is said to be the meaning of'Namas' 

’TO II 

3jcHlc4Um<{l4WT *TT ^Id^JWdl II 

^fT5f | 

TW HK4)ciH4l4 II 

^ ^ MWICTI: I 
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"When a chetana or jiva has 'mamakara' and 'ahankara' 
in him, and in things that belong to him, then the word 
'mama' of two letters, is indicating 'mamyam'. This kind of 
thought in himself and in the objects that belong to him, is 
on account of wrong knowledge that is superimposed on 
him on account of beginningless 'vasana' or reminiscent 
impressions. That wrong knowledge is terminated here by 
the right understanding such as 'they are not mine; I am not 
belonging to me; I am not independent; the body and others 
are not mine; they are all subservient to Paramatman." 

By this understanding, all the perverse thoughts of the 
form of'I and Mine', get terminated. This is the meaning of 
the term "Namas'. 


The wrong knowledge of the form of independent 
existence and existence of one's own self, gets terminated, 
when one realises that all objects in this world are 
subservient to the Lord, as He happens to be 'inner-self in 
all. 


The term 'Namaha' itself is going to dispel all kinds of 
misapprehensions of the form of 'mamakara' and'ahankara' 
by means of its significant connotation. This is the subtle 
meaning of the term I 

This term 'Namaha' has another meaning which is 
known as 'para' or the most-supreme:- 

I 

fopf: ^1*3 II 
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^(rhHI-f I 

dcSITflft 3TO1%q q^T ’ || 

The 'Na'-kara signifies the 'path'; 'mah' means 'prime'; 
the 'visaxga' signifies 'Paramatman'. When all these are taken 
together, it amounts to this - The primeval Supreme Lord 
who is omnipotent and Purushothama, is the Prime Pathway 
to His attainment, and is so signified as 'Namah'. 

It may be asked why the term 'Narayana' is to be 
repeated here, as it is declared that the 'Parama-Sheshin' 
alone is to be sought as in WT: ’l Though it is 

quite evident, to enlighten that such a one is the 'Parama- 
Sheshin', the term 'Narayanaya' is used specifically. 

'The glory r of the name Narayana' - this term 'Narayana' 
clearly shows both the tattvas viz., the 'shesha' and the 
'sheshi'. So it is establishing the name of the particular deity 
to be meditated upon in all Brahmavidyas as 'Narayana'. The 
'Narayana Anuvaka' of the Maha Narayana Upanishat, has 
declared that 'Brahma, Shiva and other such deities, are all 
the 'vibhuties' of Narayana, as they are all included in the 
group of 'Naras'. The statement - "reciting the mere name 
■Narayana', people get rid of all sorrows and gain happiness" 
- signifies the celebrity of this name. The Alwars glorify this 
Holy Name of the Lord Narayana - in their compositions. 
Those people who merely utter this Holy Name 'Narayana', 
will be freed from disease, afflictions and sorrows and there 
is no doubt in this. The term Narayana itself, is counted as 
having eight letters - when the vowels and consonants are 
counted separately. The term 'Narayana' is signifying the 
Supreme, who is of the form of all auspiciousness, divested 
of all that is defiling, and which is having 'ubhaya-lingatva' 
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and ’ubhaya-vibhuti’ yogatva. "Creating waters, I am residing 
in waters, and so, my name is known as Narayana" - 



3hhI *TRT vlttil: ^ I 


Waters are called 'Narah', and it is the creation of the 
Lord. Those waters were the abode of this Lord before. So, 
He is called 'Narayana'. This term 'Narayana' signifies that 
Narayana is the primeval cause of this universe. 'Nirani' 
means all entities are bom of 'Nara' or Paramatman - 

tlTcuft *miPi ^ cRTt I 

Those tattvas themselves are the abode of that Supreme 
and therefore. He is called 'Narayana'- 

From this, it is understood that - 

1. Narayana is the cause of all entities in this universe, 
inclusive of Brahma, Shiva and others, and has pervaded 
all those entities from within and without. 

2. The term 'Ayana' signifies that He is all pervasive - 
(sarva-vyapaka and also Niratishaya-sukshma). As the 
term 'Narayana' signifies that He is one goal of all 
humanity, He is also known as the one means of the 
attainment of Himself. The term 'Nara' signifies the 
multitudes of all beings. As this Lord is the 'gati' - or 
the object of attainment - and 'alambana' - or the 
means of attainment - He is well known as 
'Narayana' - 
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•H^i fifth I 

«lfikl<»>*«M UtrM "IRW: ^IJcT: II 

Therefore, Narayana is declared by the Vedas, and the 
knowers of the Veda, as the near-relative (mother, father, 
preceptor, abode and refuge) of all beings in this universe. 

The term 'Narayana' signifies that He is having under 
his rule the essential nature, existence and functioning of all 
the three kinds of sentients and non-sentients.' 

The letter T signifies the non-sentient entity that is 
subjetted to mutation. The letter T which is prefixed before 
T to form 'Nara', signifies the chetana, which is not 
subjected to change in his essential nature. The word Tr’ 
signifies the multitudes of'Naras' or sentient principles. The 
Lord is the 'Ayana' to these multitudes of 'Naras'. By this 
term 'ayana', the Supreme Lord, to whom the 'svarupa', 
'sthithi' and functioning of the three kinds of sentients and 
non-sentients are subordinated, and who is the cause of all 
these entities, and who happens to be the Supreme Object 
of attainment by virtue of His most blissful nature - is 
signified. This signifies that the Lord is the ground or 
support of all the three worlds, as pointed out in 
W | The word 'ayana' points out - 

according to different derivations from the roots '^4^ 

STClV and Sffwf’ that He is the 'upaya', 'upeya' 
and 'adhara' - the means of attainment, the goal and the 
support respectively. The supremacy and accessibility that are 
helpful for 'upeyatva' and 'upayatva' are to be understood 
here. By the derivation of the term 'Narayana' through 
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compound as HKI: the 'antharvyapti' 

or internal pervasion is known, whereas through 

l • f 

compound as TTCMT 3T*R , 'bahir-vyapti' or external 
pervasion is known. To pervade an entity wherever it is - so 
that it cannot be said that, it is not there - is internal 
pervasion. External pervasion is, to be even in all places, 
where an entity is not. 

The letter in pranava, and the term 'Nara' and 
'ayana' in the term 'Narayana', serve different purposes of 
pointing out 'rakshakatva', 'karanatva' and 'nityatva' and 
'netrutva' and 'upayatva' and upeyatva' respectively. Though 
Paramatman is characterised by all other entities, and though 
He is all pervasive, He is not tainted with the defects of 
those entities on account of His essential nature of 
'apahatapapmatva' or being opposed to all that is defiling. 

This Mantra, thus establishes that Paramatman is 
different and distinct from the other two entities on account 
of the fact of this pervasion, and His being the support and 
Master of every other entity. 



TOniluiKM tTFT II 


WTT ^ 
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As He is never decaying, the primeval Paramatman is 
designated as 'Narah' (*R:). The sentients and non-sentients 
that are inseparably related to 'Nara', the Lord, are called 
'Narah' fTPCT:). The relationship between Him and the other 
entities is as follows - 

They are ever subservient to Him depending upon Him 
for their very essential nature; 

They are depending upon His will for their functions, 
being created by Him, being ensouled by Him, being ruled 
over by Him and being supported by Him. 

The Paramatman rules over all others, pervades them 
through the acts of pervasion, controlling and supporting. 
The sentients and non-sentients are the means of 

jnana, because through the 'narah', the existence of Brahman 
is pointed out. He is the 'vasasthana' or abode of the 
chetanas and achctanas. Those chetanas and achetanas are 
ever pervaded by Him. He is the 'gathi' or the object of 
attainment for those naras or atmans. 

Thus, by the term Narayana, the Supreme Paramatman, 
the internal ruler in all entities, the one who is related in all 
ways as the mother, father, teacher, brother and others, the 
most Supreme Ishvara is expounded. He is the one natural 
relative of all - a 'Nirupadhika-Bandhu'. 

The dative case in the term Narayana is declared by 
Dcsika as a prime part which is the cause of the attainment 
of the fruit, in the Mula Mantra. According to die various 
constructions of the 'phala-prarthana' or prayer for the 
supreme object of attainment, happens to be in this dative 
case. The 'sampradana' or the dative signifies the master of 
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the object to whom that is being given - 

Though in this context, the offering of the atman to 
the Lord, as an object to be saved by Him, is the meaning 
of the dative case, an object that is subservient to the Lord 
alone, is being offered to Him to be protected by Him alone. 
It is not something belonging to one, offered to another for 
protection. To whom this offering is made, if it is asked, it is 
said to the Great Lord, Maha Vishnu. 

So, the meaning of the dative, is explained here. This is 
applicable to the dative case of the term ’Narayana', in the 
Mula Mantra also. The meanings of the seven letters in the 
Mula Mantra, beginning with ’Na-kara' have been explained 
in the Mantra Smritis and Desika quotes them in this context. 

Like this, from a detailed study of the derivation of the 
meanings of the term and letters of this Mula Mantra, it 
becomes established very clearly that the mirror of the form 
of the Mula Mantra, reflects clearly the essential nature of 
the Paramatman, as well as the jivatman, that are difficult to 
understand otherwise. 

Desika has elaborately expounded the essential nature 
of the Paramatman, that is explicit and implicit in the Mula 
Mantra. He counts in all 108 auspicious qualities, and in the 
end summarises in one verse the supreme nature of 
Paramatman as follows 
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In this Mula Mantra, the protector who is associated 
with Goddess Maha Lakshmi (akarartha - the meaning of 
3^7R) the Sheshi, who is not having anyone equal to Him 
and greater to Him (the meaning of the dative dropped in 
the protector of all (the meaning of Namas), the one 
who has all other entities as his body (the meaning of 
Narayana), and who is the ultimate object of attainment and 
who is the one that is to be served by all (the meaning of 
3TPT), is to be reflected upon by all virtuous people. 

Likewise, the characteristics of the jivatman as reflected 
in the Mula Mantra, have been counted and described as 
suggested in the Mula Mantra. Desika concludes this 
exposition, summing up the supreme significance of the 
Mula Mantra, in the following verse:- 

ai’Hl'tokl'II dmhMJJHsfclT II 

In the three words of this Mula Mantra, what are 
necessarily to be reflected upon are - 

1. subservience to Him alone and not to any other (the 
meaning of Pranava) 

2. the means of attainment being the Lord alone and none 
other (the meaning of Namah) and 

3. the object of attainment being the Lord alone and none 
else (the meaning of Narayanaya). 

Thus, Desika has expounded the significance of the 
Mula Mantra as mentioned in the statement 
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This supreme Mantra, establishes conclusively - 

1. the essential nature of the three entities - the sentient, 
the non-sentient and Ishvara distinctively, and 
establishes their differences from one another; 

2 . the mutual difference and distinction between one jiva 
and another jiva; 

3. the natural difference between Ishvara and the jivatman 
on account of the shesha-sheshi bhava; 

4. that the particular deity Sriman Narayana alone is the 
material cause and instrumental cause of this universe. 

When one lives in the company of those people, who 
are reflecting over the supreme meanings of this eminent 
Mantra as stated above, no doubt arises about the nature of 
the Supreme as well as the nature of the jivatman. 

How are the three terms of this great Mantra, to be 
related with one another to form a whole sentence? Are the 
three terms suggesting a single sentence or are they forming 
two sentences or are they to be taken as three sentences? 

Desika points out that they signify particular meanings 
when they are studied in these forms. While the three terms 
are taken to form one sentence, then the order of the 
meanings is as follows 

According to this, the pranava becomes another name 
of the Supreme Paramatman. This will be emphasising the 
'upaya' or the means of realisation (upaya-param). The other 
two viz., svarupa and purusharta, should be taken as 
included in 'upaya'. This is taken to signify by some masters, 
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as 'shesha-vritti-para' i.c., the function of subservience by the 
body and speech, as pointed out in 

I 

Here the first part of folding the hands relates to body 
- 'kayaka-shesha-vritti' - and the second part relates to 
'vachika-shesha-vritti'. This kind of service by virtue of 
subservience happens through the reflection of one’s essential 
nature. For making explicit all these meanings of 'upayatva' 
and 'shesha-vrittitva', this Mantra, is reflected as two 
sentences 

1. I am by nature subservient to Him, who is characterised 
by and the term Narayana and who is having the 
qualities of rakshakatva and sarvadharatva 

2. I am not for myself; I am not the natural master of 
anything; I am not by myself independent. 

It may be emphasised a follows 

I am subservient to Narayana alone, who is signified by 
From this, it becomes established that the one cause 
of all, is no other deity than Narayana. 

For Mantras, the order of words or 'Pada-krama' is 
decided according to tradition. But, according to the 
meanings, the relationship of the words may be explained. 
If two sentences arc understood in this Mantra, then it will 
signify totally the svarupa. That is why, it is pointed out by 
the masters, that one is born in the Tirumantra. When one 
realises that he is subservient to none other, i.e., not 
dependent on any other person, he will surrender to Him 
alone, for attaining Him alone as the supreme object. Thus, 
he becomes established in the means and 'prayojana'. 
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It is explained by masters that the Mula Mantra is 
signifying self-surrender with all the accessories 

(*1hIWicH«h4vih) 


According to this interpretation, the *W>k in pranava, 
will have to be taken in the nominative case. The meaning 
will be like this:- 


This oblation of the atman which is by nature 
subservient to the Paramatman, is offered for being 
protected, to Narayana alone, who is the 'sheshin' by 

nature and who is designated by the letter ^<=hK. Then, 


the term •R: will sever the relationship with himself and 
means that the burden of protection is not for me. This is 
as prescribed in oblations performed with the mantra 
Here, it is ordained that it is related to 
Paramatman and one's own relationship is negated. 





In this interpretation, both the sentences serve definite 
purposes. The burden of protection is not entrusted to any 
one different from Him and it is not a burden on me also. 


This fact of Mula Mantra, signifying ’atma-nivedana' is 
declared by Bhagavan Ramanuja, in his Nitya Grantha, as 

I Even in Vaikuntha Gadya, 
Ramanuja says - RT 

I 

If it is observed that there is no word for praying as 
such in the Mula Mantra, Desika points out that the verb 
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W may be understood in respect of each of the two 
sentences. Then it will be - *3Tt TKT^TFl WlH,' I '•PT: I 

This kind of interpretation will be similar to the 
interpretation of the second khanda or part of the Dvaya 
Mantra, where there is a prayer for 'ishta-prapti' and 'anishta- 
nivritti'. In this interpretation, the reflection upon one's 
svarupa is included. 

When this Mula Mantra is interpreted as having three 
sentences, svarupa and purusharta will be explicit and the 
'upaya' will be understood. If two of the three viz., svarupa, 
upaya and purushartha, are taken as explicit, the other one 
will be implicit in it. The svarupa, upaya and purushartha 
are literally meant by the terms of the Mula Mantra. The 
'pranava' and 'namas' expound svarupa. The third letter, and 
the dative case dropped in of 'pranava', will be 

signifying the prayer for purushartha with the term ^IH.' 
being understood. Even here, Narayana inseparably 
associated with Goddess Lakshmi is signified. The prayer 
that is submitted to the Lord here is 'PicM or loving 

service to the Divine for all time to come. This kind of divine 
service may be mentioned in terms of Ishvara as also in 
terms of the Prapanna. It may be mentioned like this- 

"I should obtain kainkarya, which will delight you", or 
it may be said, ''you must delight by making me your 
kinkara". 

The prayojana or benefit is clearly established for both 
here. This kind of 'kainkarya-prapti' is the ultimate end of 
life. This 'kainkaryam' or divine service is not in conflict with 
the equality the jiva gains in enjoyment of bliss and 
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attainment of knowledge with the supreme, in the state of 
liberation. Because, 'kainkaryam' is the fruit of seshatva 
which is the essential nature of the jiva. The subservience to 
the Lord or is declared in the pranava and is 

reflected in the namas, where utter dependence upon the 
Lord and the fact of existence only for the sake of the Lord, 
are suggested, will culminate in eternal service to the 
Supreme Paramatman mentioned as 'Narayanaya'. This 

Viqq, extends further to Vl'Wfl which is the 

culmination of the attainment of the object of life. This kind 
of 'kainkarya' is the cause of the infinite bliss and not the 
cause of sorrow that results out of servitude to the ungodly 
ones. 

In this sacred Mantra, it is explained that the three 
terms themselves signify svarupa, upaya and purushartha. 
The pranava signifies the svarupa; the namas the upaya and 
the rest of the Mula Mantra, is expounding the prayer for 
purushartha. This interpretation is similar to the exposition 
of tattva, upaya and purusharta in Vedanta Sutras. The first 
two chapters of Vedanta Sutras deal with the. Supreme 
Reality, and the subordinate realities. The third chapter 
expounds the upaya or the means of liberation, along with 
its accessories. The fourth chapter expounds the ’phala' or 
the ultimate object of attainment. The essential nature of the 
higher reality and the lower reality expounded in the first 
two chapters and the 'phala-svarupa' that is described in the 
fourth chapter; are equally applicable to a prapanna. The 
truths that are taught in the 'Vairagya-pada' and 
'ubhayalinga-pada' of the third chapter, are necessarily to be 
known by a prapanna also. The description of the different 
types of 'upasana', exclusively relates to the relevant upasaka. 
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For a Frapanna, the Prapatti that is performed by him awards 
the same result through the grace of the Lord. 

The performance of the ordained duties of one's station 
in life (Varnashrama Dharmas) described in the fourth 
chapter of the Vedanta Sutras, happens to be an accessory to 
upasana; but, a Prapanna is obliged to observe all those 
duties, as carrying out the commands of the Lord, though 
not as an accessory to Prapatti. Thus, the truths expounded 
in the Vedanta Sutras are implicit in the Mula Mantra. On 
account of a clear comprehension of the truths taught by the 
Mula Mantra, one becomes unassailable by any other school 
of thought. He will not be disturbed by any kind of 
provocation or acclamation 

"He does not delight when honoured nor does he feel 
sad when dishonoured, like the deep waters of the Ganga, 
he will never be disturbed. Only such a person is a 'pandit'." 

In concluding this exposition of the great Mantra, 
Desika glorifies the greatness of this Mantra in the following 
verses 



"What is taught by the Rik, the Yajus, the Samans and 
the Atharva - all that, is contained in this Great Mantra - 
Ashtakshara. Not only this much, what all else is found in 
speech, does exist in this." 
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By once reciting this Mantra with full faith, one gains 
at once what is gained by the study of all Vedas. 

faSTCT: cR*l fafea cTT^rft I 
l^dldM II 

"The greatness of this Mantra cannot be exactly 
measured as this much. The realisation will be that much, to 
one whose faith is that much." 

A person who has supreme faith in this Mantra, will 
realise the infinite greatness of this Mantra. Desika says in 
conclusion, even the promulgator of this Mantra and the 
deity of this Mantra, who is by nature omniscient and seer 
of this Mantra, cannot know fully the greatness of this 
Mantra, as it is not specified that it is fully knowable by 
such and such. 
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CHAPTER - XXVIII 
Dvayadhikara 

The Dvaya Mantra illumines clearly the particular 
means of spiritual perfection that is prescribed in the middle 
term of the Mula Mantra, and also the particular object of 
attainment that is laid out in the third term of the Mula 
Mantra. This Holy Mantra is described by Desika as a 
'Tantrika Mantra' which is expounded in the shruti. 

- This signifies the greatness of 
this Mantra. The two sentences have been mentioned 
separately and it is ordained that it should be meditated 
upon with the Mantra - *$<5^ ~ > n die middle. In 

Sri Pancharathra Mahopanishat - in Tantra-Jnana-Pada - in 
the First Chapter, the meaning of'Dvaya Mantra' is described 
as follows 





wi ti II 

Here, the order of ’varnas’ or letters is pointed out. 
After this, the glory of the 'Dvaya Mantra' is expounded 
there as follows 

LRHIrHH: I 

dufo'H. II 
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iiwwi 3^e3wr w i 

The glory of the Dvaya Mantra, as a supreme mantra, 
is expounded here, thus very clearly. 

In the introductory' verse to this chapter, the unique 
significance of Dvaya Mantra, is expounded by Desika - 

forfa *13 fdivfowH, i 

sir^di ^IdcMeHbl: I 

MqHWCN - *H'*ll < lIcN’-3l II 

When this celebrated mantra, that is taught by the 
preceptor, is uttered as addressed to the Paramatman once, it 
will take him to a state of having done what ought to be 
done. By the nature of this mantra, this mantra itself causes 
that satisfaction of having done one's duty, even when the 
significant meanings of the mantra are not understood; but, 
diis should be uttered once clearly, so that, the Lord becomes 
aware of it. 

When it is repeated after the initial recitation addressed 
to the Lord, it gives one a feeling of 'kritartata' < fKll4dl that 
is the state of having atta' ed the 'prayojana' of that act. In 
the first utterance, the rieans of spiritual perfection is 
fulfilled, and in the later recitals - as it is ^WsfcTT* - it 
v ; 11 endow one with the feeling of having attained the 
supreme benefit. This Dvaya Mantra, which is the mantra 
used for surrender of the self to the Lord, is verily the early 
dawn, or the ’Arunodaya' which dispels the dense darkness 
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of the long night of 'samsara' or migration from birth to 
birth. Unlike any other mantra, there is no need for reciting 
it again and again; but, it will be fruitful by actualizing 
complete 'Prapatti' in course of time, even in that life time 
itself, by the utterance of this once. 

Desika points out that this mantra is prescribed in the 
'Kata-Valli' and the 'Agamas' particularly in Prasna Samhita 
and others. This mantra is called by the name 'Dvaya', 
because it expounds the two celebrated truths viz., the means 
(upaya) and the end (upeya). A person, who has distanced 
himself from other 'upayas' than Paramatman, and who has 
distanced himself likewise from other 'upeyas' or objects of 
attainment, is fully qualified for this mantra. Some masters 
describe that this mantra is called 'dvaya', as it is signifying 
'varana' or praying to the Lord for protection, and also 
'samarpana' or offering oneself solely to the service of the 
Lord. The rules that are ordained in respect of other mantras 
of 'Prapatti' are equally applicable to this mantra also. So, 
one has to approach a preceptor, and propitiating the 
preceptor, should get this mantra taught by him. 

Eminence of this mantra 

This 'Mantra-Raja' or sovereign of mantras, should be 
obtained through initiation from an 'Acharya', who is the 
most celebrated and respected. Approaching such a 
preceptor with all humility and devotion and prostrating at 
his feet, this 'Mantra-Raja' should be obtained from him, 
just as an indigent person aspiring wealth gains a great 
treasure. "Having gained this mantra, he should surrender 
unto Me, with this mantra alone. He becomes a 'kritakritya' 
or one who has done his duty, the moment he surrenders 
unto Me" - says the Lord. 
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^ WlrMH I 

<£d<£rMl ^f^Tfer’ II 

Seeking the grace of the preceptor and worshipping 
him with devotion, is common to all Trapani' mantras, but 
the unique feature of this mantra is that the mere utterance 

of this mantra once (4H < J5^K u mi>) results in salvation. 

The statement % - by 

whatsoever manner one recites this dvaya mantra - points 
out, how this mantra is distinct from other mantras. It is 
declared that the recital of the Holy Names of the Lord, 
knowingly or unknowingly, is going to dispel all sins, in the 
following verses - 

3W$Ihi(m u4md^>: I 

Tftfc? II 

HIH-kl TTfrE: ^ I 

II 

"When the Holy Names of the Lord are uttered even 
unintentionally, a person will be divested of all sins, even as 
deer are scared of a lion". 

"Even an out-caste, is not capable of committing sins to 
such extent, as the Holy Names of Yours are capable of 
annihilating sins". 

While the mere recital of the Holy Names of the Lord 
is having such eminence, what to say about the eminence of 
this dvaya-mantra, which fully illumines the redeemer 
(Sharanya), the surrender unto Him (Sharanagati) and the 
specific fruits of such a surrender (tatphala-vishesha). 
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The eminence of the recital of this mantra even once, 
can be known from the sruties. One should have implicit 
faith in the shastra, and one should not resort to reasoning 
in respect of truths that are to be guarded 
(Rahasyatamartha). It is pointed out in Mahabharata- 

‘^$3 ^5 I 

ffc&fW II 

"It is futile to reason out in secret truths and others that 
ate not known to gods also. A person who is interested in 
his good as well as others should behave like a deaf and 
blind person in this behalf. 

Atma Samarpanam is inclusive of Bhara Samarpanam 

The offering of the Atman - that is pure - is what is 
intended in this mantra, as pointed out in the verse:- 

t t rs r\ r\ r • * v rv _\ J 

I 

"The Atman who is freed from all limiting adjuncts such 
as 'avidya' or 'karma' and others, should be placed in 
'Brahman'. This is 'knowledge' and the object of knowledge. 
Though it is expressive of'svarupa-samarpanam', the offering 
of the burden of protection 'bhara-samarpana', is included in 
it because, without 'svarupa-samarpanam', there cannot be 
'bhara-samarpanam'. It is declared in Vyasa Smriti and others 
as follows 

-WrrHFl’ | 

eT5nT*TT cMHHKII-d: TRItT:’ II 

"Offer yourself unto the Lord Vishnu of pure effulgence 
with the mantra etc". 'Thadatma' means being His 
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body i.e., being 'sheshabhuta'. Tanmanah' signifies that he 
should be attached to Him, who is the sole object of 
attainment. 'Shantah' means having no other benefit or 
'prayojana'. Thus, this mantra illumines vividly all the three 
viz., the 'sharanya' or the refuge, the 'sharanagati' or 
surrender unto Him and the 'prayojana' or object of 
attainment. 

The profound meanings of this mantra are explained in 
Sharanagati-Gadya by Ramanuja, according to the tradition 
handed over by the eminent Acharyas. The meaning of 
'Shrimat' is taught in the opening passage of the 'Gadya' 
beginning with Vl«lslKK|U|lfad*ldl^M’ etc. The portion in 
the 'Gadya' describing the svarupa, rupa and guna of the 
Lord as etc., explains the meaning of the 

term 'Narayana'. There is a reference to 'Sri' again, while 
explaining the term 'Narayana' for signifying Her role as a 
'purushakara' or a mediatrix. in the 'Gadya', 

signifies the particular aspirant pointed out in 'prapadye' of 
this mantra. The terms and as well as the verb 

of this mantra, are explained in the Gadyam by the term 
TRuf I After all this, there is a 

statement in the Gadya as 'Atra Dvayam' which means that 
the dvaya-mantra is thus explained. 

Further, the meaning of 'Namas' signifying the 
termination of undesirables (anishta-nivritti) - is explained 
in detail. The prayer for 'Para-Bhakti' and others, signifies 
the 'purushartha' pointed out by the dative-case. So, it can 
be understood that all the truths expounded in the 
'Sharanagati Gadya' are the profound meanings of this great 
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mantra. The meanings of this mantra are expounded by the 
Alwars such as Nammalwar and others also in their hymns. 

The meaning of ‘s flWHWVI ’ 

The Supreme Reality (Paratattva) that is the one Refuge 
of all (sarva-sharanya) is signified by this term. The unique 
characteristic of < f5R:Hfcird’ and the celebrated name 
'Narayana', which is praised gloriously in the Narayana- 
Anuvaka determine the Paradevata-svarupa. Narayana 
characterised by Sri, is the protector. As the goddess 'Sri' is 
inseparable from Narayana, we have to know Him only 
along with 'Sri' - 

fa** W*T II 

"The knowledge of a qualified object is possible only 
through the attribute. So, knowing first the 'Sri' who is an 
'Akara' or a 'visheshana', the 'Akari' or 'visheshya' - the Lord 
is to be known". 

As 'Sri' is the visheshana' in the latter part (uttara-khanda), 
She is to be known as a 'visheshana' even in the former part of 
this manthra (purva-khanda). This has been discussed and 
decided in the section on the examination of the 'Siddhopaya' 
already There will not be the eventuality of two 'upayas', as the 
only one 'upaya' is qualified by the 'upaya-visheshanas'. The 
term 'Sri' is explained as having six derivations such as - 
(she is sought); (she seeks the Lord for the protection of 
the souls); Spiffcl (she listens); (she makes the Lord 

hear); (she destroys the faults of the 3TTf^cT:s) and ?J) u llfcl 
(she fills the world with her virtues). 
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Pu rush aka ra tva of Goddess Sri - 

She is sought by those who desire to gain spiritual 
perfection and she is resorting the Lord for saving those who 
have taken refuge with her. She pleads with the Lord for the 
protection of the sinners, as the mother arguing on behalf of 
the erring children. She is by nature the well-wisher of all, 
and softens the wrath of the Lord, who is by nature a just 
punisher, and cause His natural compassion to flow towards 
them to redeem them from 'samsara'. So, here 'Sri' plays the 
role of a 'purushakara' on account of her 'vatsalya' natural to 
a mother. 

A meditator or a purushakara is one whom we seek to 
help us to approach a person from whom we desire to gain 
some object, by influencing that person by virtue of his 
influence. In 'N'ikshepa Raksha', Desika expounds the 
'pramanas' for the need of a purushakara, as follows 

'Artha-svabhava' is as follows:- 

The Lord, like a father is not easily approachable. He 
becomes approachable if we approach him through the 
mother, who is full of affection towards us and who never 
gets angry on account of her overflowing compassion. As 
she is very 'dear' to the Lord, He will never turn down her 
intervention. 

’Anushtana' can be known, from the fact that the Lord 
in His incarnation as Sri Nrisimha, became approachable to 
the gods like Brahma and others, when they went near Him 
having Goddess Mahalakshmi before them. 
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'Lokadristi' can be seen in the instance of the king's 
pardoning (for the sake of the queen) the attendants in the 
royal harem, even though they have committed grave 
offences. 

is the noble expressions of Alwars like 
Nammalwar and others, as well as Acharyas, who have 
surrendered to the Lord having the mother Mahalakshmi 

supporting them. The shrutis such as 
and others are well known. 

Smritis are the utterings of sages like Shounaka and 
others, that ordain that one should surrender first to the 
Goddess Sri, for being one's purushakara, when one prays 
the Lord for the good that cannot be described in words - 

The role of a mediatrix or 'ghatakatva' of 'Sri' is thus 
established according to a number of pramanas, and so, it is 
appropriate to have 'Her' as our purushakara. She is not only 
a purushakara but also a 'siddhopaya-visheshana'. This is 
clearly expounded in the verse - 

73 ? | 

^ II 

"In all siddhantas like mantra, siddhanta and others, and 
in vcdanta, the Lord with Goddess Mahalakshmi, is declared 
as the protector. For aspirants of spiritual perfection. 
Goddess ’Sri' annihilates the sins, that are obstacles for the 
adoption of the means of those that seek refuge with Her, 
and She will bless them in such a way, that those people will 
attain all good culminating in the 'kainkarya' to the Lord. 



318 


Essence of Srimad Rahasyatraya Saram 


The meaning of in 9ffrte{ 

The suffix 'hcj^ has many meanings, but in this 
context, has the meaning of 'Nitya-Yoga' or eternal 
association. It cannot be said that 'Sri' exists independently, 
separated from the Lord at any time and that the Lord exists 
any time without 'Sri'. They are ever united together. In the 
state of ’upaya' as well as in the state of attainment, there is 
eternal association with 'Sri' to the Lord. This fact of Sri 
being together with the Lord, enables the offenders to 
approach boldly the Lord, for protection, as they will be 
blessed with the purushakara always. 

In the state of 'upaya' in the purva-khanda, the 
particular auspicious qualities that are helpful for seeking 
protection arc to be reflected. So, it must be taken that 

is a necessary attribute. In the uttara-khanda, 
Narayana characterised by every other object (sarva-visishta), 
is the object of attainment (prapya). The term 'sflnq 1 is a 
necessary attribute there also. 

Meaning of the term Narayana 

Though all the meanings that were expounded for this 
Holy Name in the Mula Mantra arc equally applicable here 
also, it is appropriate to meditate upon such qualities that 
signify the protectorship of Narayana in the purva-khanda 
or former part. The qualities of vatsalya, swamitva, 
sousheelya, soulabhya, sarvajnatva, sarva-shaktitva, sathya- 
sankalpatva, parama-karunikatva, krtajnatva, sthiratva, 
paripurnatva, paramodaratva and others, are the most 
prominent qualities that arc to be meditated upon the term 
'Narayana' in the former part of this mantra. Vatsalya is a 
quality that embo'dens one to approach the Lord for 
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redemption. This quality of not seeing the faults of an 
aspirant is most helpful to accept Him for protection. 
Swamitva or mastery over every other entity, is the particular 
relationship of ’Shesha-Sheshi-Bhava', that is taught in the 
pranava. This will be helpful to an aspirant for gaining 
confidence when he reflects that the Lord would save him 
for his own benefit. Sousheelya or the quality of a supreme 
person mixing with the low freely, will help the aspirant not 
to go away from the Supreme Lord, thinking of his own 
inferiority. Soulabhya is the quality that makes the Lord 
accessible to one and all, inspite of His supreme nature. 
Sarvajnatva or omniscience, is the quality by which Lord 
knows everything everywhere, always directly. So, it fills the 
aspirant with confidence that there is nothing which He does 
not know, about the good He has to give and the 
impediments He has to clear in respect of those who take 
refuge in Him. Sarva-shaktitva or ability to work out even 
the impossible, is helpful for deciding that the Lord can take 
even migrating souls like us to His Eternal Abode according 
to His will. Satya-sankalpatva is having no opposition or 
obstruction to His will either by Himself or from others. 
This makes us strongly believe His declaration that He 
would release one from all sins, when he surrenders unto 
Him. 

Parama-karunikatva or supreme compassion is a desire 
to dispel the sorrows of others without expecting any benefit 
for Himself. This makes us know that the Lord would 
redeem one on account of a mere pretext even when one 
has committed infinite sins. 

Krutajnatva is the quality of not forgetting even a slight 
favourable action done to Him, but remembering it as a 
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great benefaction done to Him. This will be filling us with 
supreme faith that He would not forsake us while He sees 
even a trivial pretext in favour of Him. 

Sthiratvam is to be steadfast in protecting those who 
have sought protection from Him. 

Paripoornatva is the quality of having attained all 
objects of desire. This is indicative of the Lord, who does 
not expect anything other than supreme love towards Him. 

Paramodaratva is a supreme quality of feeling that what 
He has granted is not enough for the devotion of the 
aspirant, even after granting the devotee everything at His 
disposal, not taking into account the 'upaya-laghava' or 
smallness of the aspirant. 

Like this, all qualities that are helpful for seeking refuge 
with the Lord, are to be reflected in this Holy Name. 

In the state of realisation, that is pointed out in the 
latter part of the uttara-khanda, though the Lord is being 
experienced, being characterised by all auspicious qualities 

and vibhuthies it is to be noted that 

the prime qualities of’sheshitva’ and ‘nirathishaya-bhogyatva’ 
are prominent. So, in the term 'Narayana' in the uttara- 
khanda, the qualities that are ensuing on account of the 
essential nature of the Lord and also the auspicious qualities 
that are related to 'kainkarya 1 are to be mainly meditated 
upon. 

The meaning of Sriman Narayana Charanau 

These terms are taken as a single compound word by 
some masters. They can be taken as three terms separated 
also. There are usages like 'Kamala-Nayana Vasudcva Bhava 
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Shafanam', Sriman, Narayana, Swam in', etc. It may be taken 
as two nominatives of address as 'Sriman' and 'Narayana', 
and taking the word 'tava' as understood, 'charanau' is used 
along with that. It may be noted that the meanings do not 
change in either way. This kind of usage is the same in the 
former part and the latter part of this mantra. 

The term 'charanau' indicates the eternal, auspicious, 
non-material form of the Lord. The two factors viz., the 
most supreme nature of the Lord of Sri and the non-material 
eternal form of the Lord, are the foremost of the objects to 
be known in the Dvaya Mantra. This is pointed out in the 
statement - 

• 

"The Lord shows Himself to a person whose mind is 
devoted to these two natures of the Lord; in whose heart 
the eternally realised auspicious form of the Lord and the 
knowledge of His utmost supremacy, are present". In the 
term 'Sriman Narayan', one should reflect upon the 
supremacy combined with accessibility of the Lord, and in 
the term 'charanau' the fact of His possessing an eternal 
auspicious non-material body (Nitya Vigraha Yoga) is to be 
reflected. 

Even for those people, who have not the knowledge of 
the auspicious qualities of the Lord, the auspicious divine 
form may be the object of meditation. As the form itself is 
more prominent than the auspicious qualities, Bhagavan 
Ramanuja describes the divine form the Lord, prior to the 
exposition of His auspicious qualities in his Gadyam. The 
Divine Form of the Lord is called 'Shubhashraya'. 
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The sacred feet of the Lord have the facility of being 
thought of by the mind and the compassion of the Lord 
will be aroused by one's devotion to His feet. So here, the 
fact of being our means of realisation is thought of, in the 
two feet of the Lord. The Alwars also have concentrated 
upon the Holy Feet of the Lord, as their means of salvation. 


It is said by some that the mention of the term 
'charanau' in this Holy Mantra, is unfavourable to the view 
of the Lord, being characterised by 'Sri'. This is not proper. 
The term in the dual number, excludes 'Sri' as an 'upaya', it 
is argued. But, Dcsika says that it is not so. The Lord is the 
one and non-second who is characterised by ’Sri' and other 
auspicious qualities. The 'visheshya' happens to be the Lord 
only and the mention of the two feet of the Lord, cannot 
exclude 'Sri' who is only a 'visheshana' eternally united with 
Him. 


WT ^ I 
’ II 

It may be asked in this context, that there is no need 
for a 'visheshana' for that Almighty to become a means. If 
He also depends on something, He cannot be called a 
'sarvashakta' or omnipotent. 

This question may be raised even in respect of Guna- 
Vigraha-Yoga that is ordained by the term TSIarayana' and 
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the term charanau'. If it is further said that they are 
'visheshanas' and that they serve particular purposes, and so, 
they are not opposed to his 'sarva-shaktitva, the same may 
be said in respect of 'Sri' also, who is related to Him as His 
consort. If relying upon the mere term 'charanau', the 
association with 'Sri' is taken as indicative (upa-lakshana), 
then the same has to be said in respect of the association of 
the auspicious qualities also. In this way, one need not take 
'Sri' even as purushakara, as it will be contrary to His sarva- 
shaktitva. If it is pointed out that the Lord, who is an 
ordainer, and strict dispenser of results according to one's 
deeds, and so it would not be possible for a transgresser to 
approach Him straightway, and so the mediation of Goddess 
Lakshmi is necessary, and that She is permitted by the All- 
Independent Lord to officiate as a mediatrix, then it may be 
taken in the same way that the Lord becomes a protector 
being united with His consort Sri Lakshmi by His own 
independent will. To accept so, will not be contrary to any 
pramana. 

The term 'Sharanam' in this Holy Mantra, signifies the 
means - 


II 


"By virtue of the surrender of the burden of one’s 
protection and on account of the giving up of one's own 
effort further, the protector Himself is placed in the place of 
the other means". Is not the Lord, the means for all who 
worship Him through various modes of meditation? What 
is the speciality here? The answer to this question is as 
follows:- 
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A Bhakti-Yogi performs 'Prapatti' as an accessory to his 
Bhakti-Yoga and then continues his Bhakti Yoga as 
'mokshopaya', and obtains the fruit from the Lord. Here, a 
prapanna obtains the same fruit by his mere 'Prapatti' 
without undertaking any further upaya, on account of the 
natural compassion and other noble qualities of the Lord. 
So, it amounts to say that the Lord stands in the place of 
another upaya. 

An 'akinchana' or a person - who is utterly helpless - 
prays to the Lord - "without burdening me with the 
performance of any other means, and bearing all that burden 
on your own shoulders, you may - out of your compassion 
- gain me all the benefits that would have been obtained by 
following that means". This is determined as 'Atma- 
Nikshepa'. This culminates in the realisation of 'swa- 
nirbharatva' or being freed from one's own burden. 

The meaning of prapadye 

The term 'prapadye' signifies the particular kind of 
knowledge that is required in this context, as the root of this 
verb signifies knowledge also, though it is meaning action. 
The firm understanding of the form of "The Lord certainly 
protects us" is what is indicated in this verb. The preposition 
'Pra' points out the intensity of faith, which is known as 
'maha-vishvasa'. This faith originates when one reflects upon 
the inseparable association of purushakara relationship and 
the auspicious qualities that are indicated by the term 'sflnclj 
and the term ’Narayana'. By this faith, all kinds of doubts 
that would arise on account of one's profuse sinning and 
others will become divested. What is required is this kind of 
firm and unshakable faith alone. This is well known as 
pointed out in the following verses:- 
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^ dAUM, I 

^3 ftc*T # ?ft: I 
^Idl^^deM-i/dMIcwfa WG.’ II 

"Without 'maha-vishvasa', one does not attain that 
Supreme Brahman'. 'That Supreme Hari becomes easily 
accessible to those who have no doubts. He does not show 
Himself to those who are full of doubts and who resort to 
mere logic." If this supreme faith happens to one, at no time 
will any doubt arise. Though this kind of faith is mild in the 
beginning, the Lord will make it completed by his 
compassion. Even 'manda-vishvasa' or mild faith will become 
'maha-vishvasa'. When one recounts his supreme faith as 'I' 
decide this as my spiritual means’, the prayer to the Lord for 
becoming his upaya also, will be fulfilled. Seeking protection 
also, is included in this prayer for being his means. As a 
Prapanna is not praying for the means of the form of Bhakd 
Yoga, as the fruit of his 'prapatti', what is it that he prays 
here? Here, what is prayed is - that he should accept the 
burden of one's protection, as the Lord himself grants the 
desired fruit by substituting himself in the place of any other 
upaya. The significance of the purva-khanda may be summed 
up like this:- 

"You may stand in the place of any other means for me, 
the utterly helpless, for granting me the particular desired 
object, I am surrendering the burden of the protection of 
mine unto you". So, it will be entrusting the burden of one's 
protection associated with a particular prayer like this. The 
'atma-samarpanam' or entrusting the burden of the self also, 
is the meaning of the term 'adhyavasaya' or supreme faith. 
The significance of prapatti is thus, surrendering the burden 
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of protection along with the accessories to Him. This kind 
of surrendering of the self is the prime part of prapatti. It is 
pointed out in the verse below:- 

■WlrHM I 

"By this mantra alone, one should entrust oneself unto 
me; having fulfilled the duty of surrendering unto me, he 
will become one who has done what ought to be done". 
The usage of this verb 'prapadye' in present tense, relates to 
the time of actual performance of prapatti. What is uttered 
at the time of actual surrender, happens to be the upaya or 

means and what all is reflected later on as etc., 

is not included in the upaya. Like this, in the purva-khanda 
(former part of this supreme mantra) the fact of Paramatman 
being the protector of all, (sarva-sharanyatva), the essential 
nature of prapatti (sharanagati svarupa), the accessories of 
prapatti (parikara) and the particularity of the aspirant 

qualified for prapatti - all these are 

illumined. By this, the fact of having no other means 
(ananyopayatva) is realised. 

The meanings of the uttara-khanda 

The term 'Narayana' characterised by Goddess 'Sri' 
shows the characteristics of the Paramatman, that are in 
accordance with the supreme object of attainment. 
’Swamitva' or overlordship, 'Ananta-Guna-Vibhuti-visishtatva 
or the fact of being characterised by infinite auspicious 
qualities and glories, and 'niratishaya-bhogyatva' or infinitely 
pleasing nature of the Lord, are prominently to be known in 
this term. Here, though the object of attainment (prapyam) 
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characterised by the two vibhuties (viz., Leela Vibhuti and 
Nitya Vibhuti) is signified, the prime object of attainment is 
the divine couple, who are the 'sheshins' of all, and who are 
to be served with 'kainkarya' or divine service, and who are 
the persons to whom the oblation of the form of the atman 

is offered. This is signified by the term 'sflnqj All the great 
masters and the Alwars have experienced the Paramatman 
along with 'Sri' in the state of attainment as found in - 

'JHltsIti: | 

and others 

Though the term 'Sri' has many significant meanings, 
here the meaning of 'service unto the mother' (sevyatva) is 
prominently to be reflected upon. Being associated with such 
Goddess, who would generate particular kinds of affections 
for undertaking all kinds of divine services, the Supreme 
Paramatman is signified by the term 'Narayana' for 
attainment of perfect experience of the Lord, along with all 
auspicious qualities and vibhuties. 

The dative case in the term 'Narayana', signifies 
'kainkarya' or divine service with the realisation of eternal 
subservience to the Lord. It does not signify only 'cTRSzf’or 
existence for His sake only. Through this realisation, all the 
services that are done to Him are signified by the dative case 
here. This is described as - :’ i.e. 

devoting wholly to the subservience of the Lord with full 
realisation of one's eternal nature of 'seshatva'. Here, as a 
prayer is offered to the Lord for attainment of this desire, a 
verb 'bhaveyam' is to be understood. The desired object 
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(ishta-prapri) is first prayed and for the fulfilment of that, 
by the term 'namas' the destruction of all undesirables (sarva- 
anishta-nivritti) is prayed. 

Even for this term ’Namah', a verb 'syam' should be 
taken as understood. It will yield the meaning <; T FlPf’ I 
TTR WRf’ i.e., may not anything be attained by 

me. By this term 'Namah' not only all obstructions to the 
realisation of Paramatman - such as ignorance, karma, 
karmavasana, ruchi and prakriti-sambandha (association with 
matter) - are desired to be terminated, but in addition to it, 
independent doership and independent enjoyership - 
vfr^’ 

doership for one's own benefit 
and enjoyership for one’s own benefit - 

- are also desired to be totally annihilated. As 
the aspirant realises that these are not traced in the service to 
the Lord, in the state of liberation, here a prayer is made for 
attainment of such service. 

The fact of entrusting fully the burden of protection to 
the Lord and the state of being care free and free from the 
burden, is signified by the term ^PT:\ This is mentioned as 
’Nyrapekshya'. As all burdens of the sentient 

principles are entrusted to the care of Paramatman, the state 
of'Nyrapekshya' i.e., wanting of nothingness is signified by 
■Namas' - 

‘ntnirnR HKi u ii u4*llum4 | J||^ I 

^TSTRT ^8^ 3 TO II 

This 'Nyrapekshya', or absence of wanting something, 
is going to ensure the 'Nirbharatva' or having no 
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responsibility in one's own protection. In offering the 
oblation to the gods, it is offered with the statement ^ 
*1?’ I "This oblation is for God Indra; it is never 
more related to me". Likewise, when the burden of 
protection is offered to the Lord, it is offered with the 
statement *31? hkN'JIn’ "I am offered unto Narayana 

for his own purpose', and afterwards, it is appropriate to say 

« __» 

•T . 

According to this interpretation, the purva-khanda 
signifies the five accessories of Prapatti, and the uttara- 
khanda or the later part, signifies the main act of offering 
i.e., 3T. Here, this signifies as mentioned in 
the statements, 'that which is offered to 

be protected by you", 'cf^TT^f 'If:’ "I belong to thee 
alone to be protected by you'. These statements signify that 
the burden of his protection as well as the fruit of protection 
belong to Him alone. 

The terms of the Dvayamantra, illumine the following 
truths by virtue of the meanings of those terms. They are as 
follows:- 

The fact of having 'Purushakara' (by the term 'Sri'), the 
nityatva of Purushakara (by the suffix HcJ), the fact of'upaya' 
being characterised by 'Sri' (JMl-M the fact of the 

protector being characterised by all auspicious qualities (the 
meaning of the term 'Narayana'), the particular inseparable 
relationship between the protector and the souls (the 
meaning of 3PH), the fact of having an auspicious divine 
form and the particular aspect where a devotee should take 
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refuge (^<. u l the fact of the feet of the Lord being 

the 'upaya' (the meaning of the particular way of 

choosing Him as the 'upaya' (the meaning of 3F1^), the 
accessories for that such as 'Maha Vishvasa' and others, the 
utter helplessness of the aspirant (suggested by the usage of 

the term in First Person viz., ilMs)), the fact of the object of 
attainment being characterised by Goddess Sri (the meaning 
of in the uttara-khanda), the fact of attaining 

Paramatman characterised by all auspicious gunas and 
vibhuties (the meaning of the term 'Narayana') the fact of 
signifying the supreme, to whom the divine service is to be 
offered (the meaning of the dative case 3TFT), and praying 
for such divine service and attaining the same. 

The termination of all undesirables obstructing such 
eternal service (the meaning of 'Namas') and likewise, the 
fact of this attainment being eternal and the fact of attaining 
doership and enjoyership dependent upon the Lord and for 
the sake of the Lord alone - thus, all these truths are 
illumined by the two parts of the Dvayamantra. 

According to our ancient masters, this Dvayamantra is 
prominendy signifying the performance of surrender; the 
means for attainment of the 'phala' of eternal divine service 

unto the Lord. Though, according to HldshH or the order of 
the terms, the 'upaya' is first mentioned in the purva-khanda 
and the or the sentence describing the 

fruit is found later, it is pointed out by the ancient masters 
that, according to 3T s fsF I T > or the sequence of meanings, the 
meanings of the uttara-khanda are to be reflected earlier. A 
person undertakes some means only after deciding the 
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purusharta or the object of attainment first. This 
performance of Prapatti becomes possible only when he 
cherishes the supreme phala or fruit that is mentioned there. 
This Dvayamantra expounds prominently the I 

The purva-khanda and the terms in the dative case and 
the term 'namah', signify three separate sentences; but yet, it 
is being expounded as a single sentence, giving prominence 
to the performance of the 'upaya' - Prapatti. 

Desika gives the essence of this mantra in one maha* 
vakya as follows 

For attaining 'Paripurna Kainkarya' or total loving 
service, overcoming all kinds of obstructions for the 
attainment of all kinds of service appropriate to all states, all 
times and all places, which are according to one's essential 
nature, at the feet of Sriman Narayana, the overlord of all 
entities, who is infinitely enjoyable on account of His most 
auspicious qualities, who is inseparably associated with 
Goddess Sri, I am offering the burden of the protection of 
myself, along with the five accessories of surrender, being 
utterly helpless, so that there should be no responsibility in 
the burden of the protection of myself. 

Desika declares in the conclusion of this section that 
these unique truths were gained from the instruction of great 
masters of yore - 

"On account of their unique dispassion, they conquered 
the Lord by virtue of their surrender unto His feet; but, 
they were conquered by their compassion, and on account 
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of this, our masters taught these truths to the worthy 
disciples". 

Desika points out in this verse that these truths were all 
obtained on account of or the 

instructions obtained from noble masters who were 
established according to the continuous tradition. He 
analyses the Dvayamantra in different ways as follows 

When the words are separated from one another, it 
constitutes eight words as - 

sftol, 4mm, ^rWl, wt, wt 

HHKIUIKI, TO: I 

When words are compounded, it will be a mantra of 
six words - 

WW, TO: 

and there are five terms in different cases and one verb. 
'Prapadye' is the verb and other words are in different cases. 

The glory of Dvayamantra is expounded in the 
following verse:- 

ipi 

■tltlllHt! TO SKjrl I . 

The Dvayamantra is of one sentence, and it is called by 
the name 'Dvaya'. It has got three subsidiary sentences. By 
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uttering once, the fourth 'purusharta' viz. Moksha is easily 
obtained. It is generating the knowledge of the five truths 
and so, gteady celebrated, and through the fulfillment of 
'Shadanga Yoga', it is a means of 'Moksha' and its greatness 
is infinite, just like the vastness of seven great oceans taken 
together, and it is the explanation of the 'Ashtakshara 
Mantra'. It is causing for those who are dwelling 

in Sri Ranga or who have surrendered unto Sri Ranganatha. 







There is no shastra more celebrated than Vedanta; there 
is no deity, greater than Sriman Narayana, the destroyer of 
the demon Madhu. There is no one more purifying than the 
devotee of that Narayana; there is no dwelling place greater 
than the one that is desired by the devotee of the Lord; there 
is nothing greater than 'satvic food' that generates health; 
there is nothing greater than taking refuge in an Acharya 
(4 Wmi 4) who causes tattva - jnanam; there is no happiness 
greater than 'moksha' or liberation; there is nothing more 
celebrated than the Dvayamantra that causes 'moksha'.' 

Thus, Desika has expounded the glorious meanings of 
this Great Mantra. 


Charamasloka Adhikara 


335 


CHAPTER-XXIX 
Charamasloka Adhik ara 

The eminent Charama-Sloka is taught directly to Arjuna 
by Lord Sri Krishna himself. This verse ordains the 
performance of self-surrender, the glory of which is 
expounded by the Mulamantra and the Dvayamantra. Desika 
traces the circumstances that led to the instruction of this 
great mantra. 

On the eve of the Mahabharata War, Arjuna developed 
dejection, despondency and was overcome with feelings of 
compassion towards those, who were not worthy of it. He 
feared that he would commit grave sin by killing those who 
stood in battle array against him. He mistook 'dharma' for 
'adharma'. Not knowing the right path of action, he 
surrendered unto the Supreme Paramatman, his charioteer, 
Sri Krishna, and begged of him to show him the right path 
by following which he could attain ultimate good. 

Then, the most compassionate Lord taught him first of 
all the nature of the jivatman, which is different and distinct 
from the body and others, and which is solely subservient to 
Paramatman. He enlightened him upon the nature of the 
ultimate object of life and the paths of Karamayoga and 
Jnanayoga that are accessories to the main path of liberation 
viz. Bhaktiyoga. Listening to all these, Arjuna was overcome 
with grief on account of his utter inability to practise 
Bhaktiyoga and the Lord taught him this eminent path of 
liberation viz. surrender at the feet of the Lord, which did 
not require any other accessory than Anukulya Sankalpa, 
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Pratikulya Virjanam, Maha Vishvasa, Karpanya and prayer 
for protection, and which was an easier means to be 
performed only once and by which one could attain all 
objects of life. 

Finding him overcome with grief, being unable to 
practise Bhaktiyoga, the Lord out of compassion taught him 
this noble path of total surrender unto the Lord as follows:- 

< f- f _fv N. * * 

tfN.ctl'*'*! HIM+ ^5f | 

31? r*T tfcfalfcqt iffyRlUlllM TTT II 

"Abandoning desire in all spiritual means that are not 
possible of being practised, seek refuge with me alone; I shall 
redeem you from all sins; do not grieve." 

This glorious truth which was taught to Arjuna was the 
final teaching of the Lord, and it is in fact the reiteration of 
the truths taught in the Upanishads. Desika, the celebrated 
author of this eminent work, declares in the very beginning 
that the essential meanings of this verse directly taught by 
the Lord, would be explained according to the unbroken 
tradition - received from the illustrious line of Acharyas. 
This verse has profound meanings and has far reaching 
implications. 

The first half of this verse is ’upaya vidhayaka' or 
ordaining the means of attainment of spiritual perfection. 
The latter half mentions the fruit of such performance and is 
dependent upon the injunction given in the first half. So, 
this verse is declared as ’upaya vidhana pradhana' or 
prescribing the means primarily. 

The term 'dharma' is a means of the attainment of the 
object of life, that is to be known according to the shastras. 
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The word in plural as 'dharman' signifies that such means 
are many. The term 'sarva' suggests those 'dharmas' with all 
their accessories. When the term 'sarva' is considered as 
related to its counter part 'eka' here, it means that the totality 
of all means of attainment of liberation. The meaning 
according to this context is as follows 

All kinds of 'mokshopayas' that are enjoined by shastras 
along with their respective accessories, are signified by the 
term 'sarva dharman'. Here, the various types of upasanas 
prescribed by the Upanishads such as Dahara Vidya, Purusha 
Vidya, Vaishvanara Vidya and others, are intended by the 
term 'sarva-dharman'. But, this term does not exclude the 
wisdom, of 'Purushothamatva' jnanam or 'Avatara-Rahasya' 
jnanam and such things that are inevitable for practise of 
any means of liberation or mokshopaya. 

The term 'parityajya' signifies 'tyaga'. As the Lord saw 
his helplessness to practise any other means, and as He 
taught this means to Arjuna here, 'tyaga' means giving up 
desire to undertake any other means on account of his utter 
inability (upayantara-nairashyam). This 'tyaga' or 
abandonment is giving up of any hope to practise other 
means. The preposition 'pari' signifies this or despair 
on account of his unworthiness for all time to come in all 
places. When he realises his utter inability to follow other 
means at all times, and in all places, he will give up totally 
his inclination towards all those means at all times. He 
realises that he cannot even practise them a little according 
to his ability; so, he will give up his ambition or desire to 
undertake the means that are ever impossible for him to 
practise. 

This phrase - 'sarva dharman parityajya' - signifies the 
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full competence of the aspirant for adopting the means of 
surrender. This is just like the statement - 

3IM TTT*f I 

In this statement 'prapya' is not a vidhi or commandment; 
but, only a restatement of the form of diat 

means 'you who have come upon this world'. Similarly, the 
term 'parityajya' means f^RT: - ' you, who are 

here, having no hope of practising any other means'. So, 
'parityajya' does not imply abandonment of dharmas, as an 
accessory to Prapatti. If 'parityajyam' is taken as a vidhi or 
commandment, then it should be understood that it is 
prescribing or utter helplessness as an accessory to 

prapatti. Then it will signify that all dharmas or other 
mokshopayas are beyond his ability. So this interpretation is 
also feasible. If 'parityajya' is taken as a 'vidhi' or 
'commandment', it is appropriate to say that for the sake of 
Prapatti you need not practise any dharma, as Prapatti is not 
in need of anything other than its accessories. 

If it is mentioned that the abandonment of all dharmas 
like Karmayoga, Jnanayoga and Bhakdyoga, is to be done in 
their essential nature, as an accessory to Prapatti, then 
Prapatti will not be possible of being done by all, as it would 
apply to only those who are competent to practise 
Karmayoga, Jnanayoga and Bhaktiyoga. Tyaga can be 
ordained only in respect of one who is competent for it. As 
the masters of yore and the Alwars have expounded that 
Prapatti is applicable to one and all that are utterly helpless, 
this kind of abandonment of Karmayoga and others will not 
become compatible. In that case, the injunction 'Vraja' also 
will become incompatible. 
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It cannot be said that a difficult path is first prescribed 
and later on negated for making one adopt an easier path. 
By realising success in an easier path, one will undertake a 
difficult path but not vice versa. It cannot be said that 
though the savants of the past were Prapannas, they adopted 
upasanas for loka-sangraha. There is no authority anywhere 
to support this view; even if it is admitted like that, he would 
be committing sin and would be giving a wrong lead by 
practising something which is opposed to his adhikara for 
the sake of loka-sangraha. If there are two paths admitted by 
the shastras, open to one, who is qualified for them, 
practising one of them which is possible of being followed 
by the common people, would be loka sangraha. So, it 
cannot be said that upasanas were undertaken for loka- 
sangraha. 

The interpretation that the abandonment of all duties 
for attainment of worldly benefits (Pravritti-roopa Dharma) 
is intended here by 'parityajya', 'Nivritti-roopa Dharama' or 
Dharmas that are of the form of renunciations are not 
activities for one's own protection (swarakshanartha 
swavyapara), is also not sound because, even such 
renunciations are also for one's own protection. It cannot be 
asked on the strength of this command 'parityajya', whether 
the meaning of 'parityajya' implies the abandonment of all 
dharmas such as the pravritti and nivritti dharmas, because 
in that case, all kinds of divine services rendered with great 
care and all kinds of 'apachara-parihara' (avoiding ail kinds 
of offences) by the. savants of the past and the present would 
become performance of actions opposed to shastras. It 
cannot be said that those people, who promulgated the 
traditions of prapatti and who are ever compassionate, were 
deluded. 
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It is sometime asked that there will be no contradiction 
if all dharmas are abandoned in their essential nature at the 
time of surrender, as abandonment of sarva-dharmas lifelong 
may be opposed to the shastras. Desika points out that this 
would result in the abandonment of all dharmas that are 
'sambhavita' or probable at that time such as living in a holy 
place or having a tuft or wearing the 'pundras' and others. 
So, Desika points out that the meaning of ’parityajya' 
signifies not to resort to any dharma for the sake of prapatti, 
as an accessory, as prapatti docs not require any accessory 
like karma and others. 

If the meaning of 'tyaga' is ordained for 'parityajya', it 
may be taken as those people who are incapable of practising 
other means and those, though capable of other means but 
who cannot wait for a long time for getting moksha, - are 
qualified for parapatti. Desika points out that the ancients 
did not argue whether or not 'sarva-dharma-svarupa-tyaga' 
was accessory to prapatti, but they sought to know by which 
words of the 'charama-shloka' the competency of 'akinchanya' 
is pointed out and by which terms the 'nyrapeksha' or non- 
requirement of any other thing for prapatti, is signified. 

Some masters expounded that the term 'eka' signified 
that this 'upaya' did not require any other thing and some 
others came to an understanding that the 'akinchanya' or the 
utter helplessness was signified on account of the 
prescription of this easy means. 

If it is asked how there is difference amongst people 
who are qualified for prapatti as pointed out in the verse - 

^ pMHdIH. I 

ftldWdi <TK II 
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Desika points out that there is no such difference as 
doubted in this verse. He explains this verse as follows 

'Vijanatham' signifies having knowledge regarding 
upasanas or about the auspicious qualities of the protector 
that are helpful for prapatti. This does not signify knowledge 
of all things that are not required for prapatti. Though a 
person has this kind of relevant knowledge, if he is not 
capable of following other means, he will become an 
'akmchana', qualified for prapatti. If it is asked, even if he 
has the ability, it may be asked whether he should not give 
up all activities, realising the power of the redeemer? The 
answer to this question is that such behaviour is an example 
for his activity after prapatti. If not, all the shastras that 
prescribe the performance of spiritual discipline, become 
futile. Even in case he has the knowledge of the other means, 
even if he has the ability to practise such means, he may 
decide that prapatti alone is appropriate for him who desires 
to gain the fruit without delay and he becomes a qualified 
aspirant for prapatti. This is suggested by 'idam- 
tithirshathampaaram' - this means that those who are feeling 

the urgency to get rid of all or undesirables as soon as 

possible. 

'Anantyamichhatam' signifies that one cannot bear 
oneself without obtaining the experience of the Supreme 
fully, which is in accordance with his essential nature. This 
fact of getting rid of the undesirable and attaining the bliss 
of divine communion is signified by the phrase 
I Here, Bhakti' means Supreme Love towards 
the Lord, and it does not signify Bhaktiyoga. The 'bhooma' 
or plentitude of this bhakti is a particular state, attaining 
which one cannot live without attaining that divine 
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experience even for a moment. For some people, this kind 
of great devotion happens on account of the infinite grace 
of the Lord, caused on account of their 'sukruta'. So, the 
meaning of that verse, can be summarised as below: - 

Those people who are ignorant of the procedure in 
other 'upayas', those people who have a general 
knowledge about this particular means of prapatti, 
those people who have the knowledge of different 
means such as 'upasanas' as well as this means of 
prapatti, but who have no ability to practise other 
'upayas', and those who have both these viz., knowledge 
and ability, but yet unable to bear themselves, if there is 
delay in attainment - all these people are qualified for 
self-surrender or prapatti. 

Desike concludes after discussing all aspects that 
'upasanas' and 'prapadana' are both valid means and meant 
for capable and incapable (shakta and ashakta) aspirants. 
Desika states that the shastras are purposeful in respect of 
both these kinds of adhikarins:- 

"One who is incapable of practising other means of 
liberation (i.e. upasanas) but who has a strong 'durasha' 
namely that there is no means other than Bhaktiyoga and 
that he would win 'mukti' only through Bhaktiyoga, in spite 
of good advice by well-wishers, will give up the 'laghu- 
upaya' i.e. prapatti, on account of his 'buddhi-dourbalyam' 
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or want of knowledge and faith. This lack of faith becomes 
the cause of abandonment of prapatti. The cause of not 
adopting prapatti is, therefore, 'vishvasamandyam' or want 
of faith and not competency for Bhaktiyoga. In respect of 
those, who are not fit for prapatti, on account of 
'vishvasamandyam' or lukewarm faith, other means such as 
nama-samkirtana and others are appropriate. But, in respect 
of Vyasa and others that are capable of dispelling the doubts 
of others, it is not appropriate to say that they did not follow 
prapatti on account of vishvasamandya. Thus, both these 
paths - viz. Upasana and Prapatti - are meant for two 
different types of adhikarins. 

If it is asked whether the performance of the varna- 
ashrama-dharmas is futile in respect of a prapanna, as they 
are not accessories to prapatti, Desika answers that it is not 
so. The upasaka performs them as accessories to upasana, 
but a prapanna performs them not as an accessory but as 
'svayam-prayojana' i.e. as loving service to the Divine. 

If it is further asked whether kamya-karmas also could 
be done like this, Desika answers that there is no offence if 
kamya-karmas are not undertaken as they are opposed to his 
essential nature. He further clarifies that there is no 'virodha' 
or fault, if such kamya-karmas are undertaken for 'Bhagavat- 
bhagavata-samrudyartham' i.e. for the furtherance and 
pleasure of the Lord and the devotees of the Lord. 

Thus, Desika has established that abandonment of the 
ordained duties in their essential nature (svarupa-tyaga) is 
not proper. 

If sarvadharma svarupa tyaga is not ordained here, why 
not we take it to signify that 'upayatva-buddhi-tyaga' i« 
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ordained here, by the term 'parityajya'? Is not Gita teaching 
as follows 

"These acts too must be performed without attachment 
and desire in fruit. This is my considered supreme view". 

The answer to this doubt is as follows 

It is proper to ordain 'upayatva-buddhi-tyaga' in the 
duties that are done after prapatti. Then, they will be of the 
form of 'phala'. If these dharmas are to be performed 
without 'upayatva-buddhi', then they will necessarily become 
accessories of prapatti. This will be opposed to the nature of 
prapatti, which has no accessory other than 'anukulya- 
sankalpa' and others. Then prapatti ceases to be fit for an 
'akinchana'. This question does not at all arise as 'sarva- 
dharma-svarupa-tyaga' is never ordained here. 

4MWr4Hlrlr!l|J| ’ II 

"As elaborated above, if the view of 'svarupa-tyaga' is 
adopted, then the 'kainkarya' that is done will become a fault 
as it will result in doing something which is ordained to be 
abandoned. In the event of giving up 'upayatva-buddhi', then 
such dharmas characterised by 'buddhi-tyaga', become 
accessories to prapatti". 

So, it is concluded that the view that the 'savrupa-tyaga' 
of all dharmas is ordained as an accessory to prapatti and 
the view that 'upayatva-buddhi-tyaga' is ordained, are 
opposed to all the shastras that ordain that prapatti does not 
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depend upon anything, and to the traditions of the ancient 
Acharyas, and also to the practises of celebrated masters. 

Sometimes, it is asked by some people that when a 
person has surrendered totally at the feet of the Lord, he is 
to abide by his knowledge of his essential nature, and that 
he is not subordinated to shastras. This also is not 
reasonable; because he has to know the nature of his svarupa 
only through the shastras and he cannot determine that this 
purushartha and this means are agreeable to this essential 
nature of jivatman of vice-versa without the shastras. There 
is no way of knowing the purushartha or the upaya that is 
agreeable to him independent of the shastras. He can 
generally know through sheshatva and others that he should 
behave agreeably to the Lord; but, he cannot know what 
'kainkarya' done in what way would please the Lord or 
otherwise, directly before he is liberated from 'samsara'. The 
svarupa jnanam cannot determine the types of services to 
the divine and the objects to be offered to the Lord. In this 
respect, there is no way other than the dictates of the shastras 
to know the right types of services and the right types of 
articles of worship. Therefore, till one is liberated from 
'samsara', he is bound by the dictates of the shastra. 

Sri Yamuna has mentioned in this Gitartha Sangraha 
that a bhakta should practise all his ordained duties devoting 
them all to the Supreme Lord with great love and that he 
should surrender them all to the Lord, and that he should 
not have an idea of 'upaya' in those. When this is applied to 
a prapanna, it is sometimes doubted whether it would not 
lead to worship of other deities and thereby disturbing his 
'paramaikantitva'? It is here mentioned by masters that a 
Bhaktiyogin as well as a prapanna arc observing those duties 
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as divine service to the Lord and for the sake of the pleasure 
of the Lord and so, it will not in anyway harm his 'ananya- 
upayatva' or the fact of having Lord alone as his 'upaya' and 
'ananya-prayojanata' or having no other goal other than 
attainment of godhead. The Lord alone assumes the role of 
the other ’upayas' and grants him the desired benefits. The 
performance of the ordained duties of one's own station in 
life does not disturb his 'ekanthatva'. The Lord, who is the 
innerself of all deities is worshipped through the worship of 
gods like Indra, Varuna and others that are associated with 
those varna-ashrama-dharma, and therefore, there is no 
disturbance in 'paramaikantitva'. 

The ancient masters have observed these ordained 
duties and have taught that one should not give up these 
dharmas. 

Therefore, performing divine service along with the 
performance of the varna-ashrama-dharmas, does not 
contradict one's 'paramaikantitva'. 

The meaning of and ’ 

These two terms of the Charamshloka are very 
significant as they expound the quality of 'soulabhya' or 
accessibility and 'swatantrya' or supremacy of the Supreme 
Paramatman. In the Bhagavadgita, the Lord himself 
expounds the essential nature of his incarnation as follows 

*lc4r=< I 

^«rc|H4c<=i ^ II 
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"The incarnation of the Lord is real. He is ever in his 
own essential nature; His body is of the pure satva; His will 
alone is the cause of his incarnation; He is incarnating when 
dharma fades; the purpose of incarnation is the protection 
of the virtuous. He who knows this secret of divine 
incarnation will never more be bom here". 

The knowledge of divine incarnation is an essential 
accessory to Bhaktiyoga; but, for a prapanna, this knowledge 
of the nature of incarnation of the Lord, will show vividly 
his accessibility. The Lord is characterised by both 
accessibility and supremacy. He is the one refuge of all 
humanity being easily accessible and He is the Supreme 
Object of attainment. He is awaiting for an opportunity to 
save erring humanity. These two terms signify this fact of 
the Lord’s accessibility. He is showing Himself before all and 
exhorting man to choose Him. This is suggested by the term 
. The term shows the state of the Lord, eagerly 

waiting to accept one who chooses Him. So, these two 
words point out the 'siddhopaya' and the term 'ekam' 

combined with HIM,* signifies that He does not expect 
anything other than 'rakshapekshapurvakabharanyasa' or 
entrusting the protection of one's burden preceded with a 
prayer for protection. 

The 'sadhyopaya' or means that is to be adopted for 
gaining the 'siddhopaya', is pointed out by the term 
'sharanam vraja'. From this, it is clear that Prapatti is a means 
of awakening the grace of the protector and happens to be a 
means for liberation just like Bahktiyoga. The Lord, who 
becomes pleased with this kind of surrender, happens to be 
the direct means for moksha. For this means of Prapatti, 
what one has to know particularly is 'nirapeksha-upayatva' 
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or a means that does not require any other thing. What all is 
required is expressed in the terms and V'hq’ . This 

term Hiq’ has all the meanings that have been signified in 
the Mulamantra and Dvaya, such as 'sarva-rakshakatva' or 
the fact of redeeming all; 'sarva-sheshitva' or the fact of 
having every other thing subservient to Him; 'sriyahpatitva' 
or the fact of being the Lord of Goddess Mahalakshmi and 
'Narayanatva' or the fact of being the one goal of all living 
beings. All qualities that are suggested by 'paratva' and 
'soulabhya' are explicitly expounded by tills term, such as 
'sarvajnatva' omniscience, 'sarva-shaktitva' omnipotence, 
'paramakarunikatva' supreme compassion, 'soushilya' the 
quality of uniting even with the low and 'vatsalya' the quality 
of not seeing the defects of His devotees. The auspicious 
divine form of the Lord that is signified by the term 
'charanau' in the Dvaya-mantra', which divine form is 
indicating His supremacy and accessibility, is also signified 
by the term Miq’. 

On account of the four qualities of 'vatsalya', 'swamitva', 
'soushilya' and 'soulabhya' of the Lord, the Lord was very 
considerate to Arjuna, who was overcome by compassion 
towards the unworthy, and carried out his wishes such as 
halting the chariot in the midst of the two armies and 
showing his 'Visvarupa' and showing again his original form. 
These four qualities of the Lord are foremost in protecting 
those that seek refuge in Him. Among the three qualities of 
'Jnana', 'Shakti' and 'Karunya', the first two are common for 
nigraha and anugraha, but karunya is unique for redemption. 

Thus, the Lord is signifying Himself, who is 
characterised by all these qualities necessary for protection 
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and who is showing Himself to all, by the term 
'Ekam' qualifying < ' I TT T ^, , points out that the object of 
attainment (prapya) is verily the means of attainment 
(prapaka). Thus, the 'upaya-phalaikya' is pointed out by this 
term. 


This means is adopted by one as dictated by the shastra 
and the aspirant may consider himself also, equally along 
with the redeemer, as a means or 'upaya' and this kind of 

'upayadvitva' is negated by the term 

It is taught by the masters that the term is used 

to point out that one should not count the sadhyopaya or 
prapatti, as an equal means along with the siddhopaya. 
Though the means of prapatti is ordained just like 
Bhaktiyoga for awakening the grace of the Lord, the Lord 
alone characterised by the qualities of natural ability and 
compassion, is the main means of attainment. It is not 
proper, therefore, to think that Prapatti, caused by Him, is 
also a means equal to Him. This is the meaning of the term 

Wl- 


The sadhyopaya is thus only a pretext and not the prime 
means; but, taking this much into account, it should not be 
said that Prapatti is - 

arprfcraT^ 


, because, all these views are 
opposed to the commandment TR°T ?F*r’. 


If 'sambandha-jnana-matram' or mere awareness of the 
inherent relationship or 'siddhopayapratipatti-matram' or 
mere knowledge of the ever existent means of the nature of 
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the Paramatman, is the meaning of Prapatti, it cannot 
become something to be ordained as it will be of the form 
of mere 'vakyartha-jnanam'. The view of those that mere 
knowledge is the means of moksha is contrary to the 
exposition of Sri Bhashyam, as it will be against the 
command of upasanas. It is to be admitted that it will have 
to result in action (kartavya-jnana-matram). Even the 
statement of the form of 'siddhopaya-svikaram' implies that 
one should entrust the burden of one's protection with a 
formal prayer after knowing the 'siddhopaya'. 

What is the meaning of 'anivaranamatram'? If one 
prevents the Lord to protect oneself by one's own ability, 
then the 'Ishvaratva' of the Lord becomes curtailed. If he 
prevents the Lord from saving him, by indulging in offences, 
then the surrender made by him should become an act of 
winning His grace. If he prevents the Lord from saving him 
by 'svarakshana-vyapara' or actions done for his protection 
by himself, the Lord may act and make him liberated when 
that person is incapable of preventing Him in states like 
'sushupti' or 'pralaya' or in such waking state, when he is 
incapable of functioning. 

What is meant by 'anumati-matram'? This fact of mere 
permitting or allowing, is common to upasaka also. 
'Achitvyaritimatram', or being different from non-sentients, 
also cannot be prapatti. If it were so, even 'pratikulas' or 
those that act against the Lord will also have to be saved. If 
'chaitanyakrityamatram' is said to be prapatti, then as 
upasanas and all other functions of the 'chetana' are 
chaitanya-kritya, there cannot be any distinction for prapatti; 
then, there will be no need for instruction by the Acharyas. 
If it is said that the spontaneous actions of a sentient are 
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chaitanaya-kritya, then there will be no need for any 
'upadesha' at all. 

If 'chitta-samadhanam' or equipoise of the mind is said 
to be prapatti, then the equipoise of the mind that is not 
helpful for the 'phala' or fruit, will be differing from person 
to person, according to one's own 'ruchi' or taste and it 
cannot be taken as prapatti. Then 'chitta-samadhanam' will 
be to function according to one's own desire' - 

From all this, it is understood that ishvara is one whose 
good will or prasada is to be gained and He is the prime 
'siddhopayam' or means ever realised. Bhakti and Prapatti 
are prasadanas or occasions of gaining His grace and so are 
sadhyopayas that arc 3T3VH 

The word 'ekam' is further explained as follows:- 

After surrender unto the Lord, the 'sharanya' or the 
redeemer, who has received the burden of protection, stands 
aloof without depending upon other 'sadhanas' prescribed 
for the attainment of the desired object. An 'upasaka' has to 
surrender first and on the basis of that, should practise 
'upasana' or meditation and then alone the Lord would be 
an "upaya' for that 'phala'. But, the Lord will not burden an 
'akinchana', who cannot bear delay with any other 'sadhana' 
in the middle, when once he has surrendered and put that 
burden on His own auspicious qualities. He becomes, a 
'phala-prada' or granter of the results without any other 
expectation. This fact of the Lord's not requiring any thing 
other than the proper performance of prapatti once, is also 
signified by the term 'ekam'. 

The term 'ekam' is also signifying the fact that it is 
positioned to counter 'sarva' in 'sarva-dharman' and 'sarva' in 
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'sarva-papebhyah'. It means that the Lord alone is sufficient 
and capable of giving all attainments that could be gained 
by other and different dharmas. 

Though 'ckam' signifies the prime means namely the 
'siddhopaya', it also points out that the one prapatti alone 
stands in the place of all other dharmas. 

Thus, Desika has expounded the several significant 
meanings of the term 'ekam' and sumamrises them all in the 
following verses. Six prominent meanings are pointed out 
here- 

yN+c=i wsnvHiPUmwm i 

^C«rq«lf: II 

The 'prapya 1 alone is the 'prapaka'. The importance of 
the ‘arf^ilW is set aside. Prapatti is only a 'vyaja' or 
occasion; it is not an equal to the 'siddhopaya'. It is not 
combined with other means like Bhaktiyoga. It is not 
requiring the accessories of Bhaktiyoga. It is the one means 
that can get all objects of attainment. The venerable Acharyas 
have thus shown the six meanings of the term 'ekam'. 

Some expound the meaning of 'ekam' as oneness of the 
'sharanya'. Even then, Goddess Sri characterises the Lord just 
like the qualities and the Divine-form. Goddess Sri is the 
sovereign of all entities and is dear to Him. In His vow of 
protecting the 'jivas', She is also 'dikshita' and she is also 
practising His dharma. Both of them together form one 
'tattva'. Though it is said that the cause of this universe is 
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one, it is known from 'pramanas' that it is necessarily 
characterised. Similarly, here also the one is qualified by Sri. 

The term 'sharanam' signifies all meanings that were 
expounded to that term in the Dvayadhikara. Though this 
kind of seeking refuge with the Lord was taught to Arjuna, 
it may be known that it is applicable to all people. Ramanuja 

says *3H killed | And in other such 

statements such as , VracT wNcEJTH’, 

3ctt’, it is mentioned that this kind of 
instruction is not limited to Arjuna alone. It is applicable to 
all -people; but, when He is to be sought, one should 
approach Him on account of having no other refuge. The 
term 'vraja' in the Charamashloka signifies surrender of the 
self along with all the accessories, as signified by the term 
'prapadye' in Dvayamantra. In Dvayamantra, 'prapadye' is in 
he 'First Person', as it relates to the person that surrenders 
unto the Lord. In the Charamashloka, 'vraja' ordains the 
person standing before Him, and so it is in the 'Second 
Person’. This kind of surrender is to be performed only once, 
and it is not to be repeated as in the case of 'upasanas'. 

It is asked by some, how a person who is 
'atyanthaparatantra' or utterly dependent upon another one, 
could be ordained any duty at all? This subservience and 
utter dependence is known from the Mulamantra and the 
'Adhyatma-Shastra. How can such a person be required to 
do some duty or 'kartavya'? 

Desika points out that this objection is raised without 
considering the utmost limit of 'paratantrya'. The 'atman' has 
'kartrutva', which is dependent upon the Lord. The sutras - 
(VS. 2-3-33) VlrJ cT^:’ (VS. 2-3-40) 
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ordain that the 'jivatman' has 'kartrutva' as given by the 
Supreme Paramatman. He carries the commands of the Lord 
and takes the burden of 'doership' as given by the Lord. If 
doership is totally denied to the atman, then it will be similar 
to the school of 'Sankhyas' that attribute doership to matter 
or 'prakrid'. It cannot be said that this doership is 'svadheena' 
Firdfa or depending upon himself, in which case, it will 
negate the doctrine of the Ishvara ruling over all atmans. It 
cannot be said that doership that is derived from Ishvara is 
mere knowership, because in that case, there will be no 
aspiration for attainment of the object of life and 

consequently, there will be no activity for following any 
means. If it is further argued that knowledge and desire, 
which are of a particular state of knowledge itself exists, and 
there is no further functioning, then there will be no scope 
for practising different means for seen or unseen objects and 
also for acts of divine service that are done as 'svayam- 
prayojana'. So, it is established that the atman has jnanam, 
or knowledge, ’chikirsha’ or desire to function and 'prayatna' 
or efforts. 

This 'kartrtva' is unique to the sentient being, as related 
to 'prayatna' or effort - I Prayatna or 

effort is a particular kind of consciousness that prompts the 
body and others. It is not appropriate to say that this kind 
of 'kartrtva' is only in 'kainkarya' or Divine Service and not 
in performance of a means - 'upaya-anushtana'. Having the 
fact of 'Bhagavat-preeti' or the pleasure of the Lord, as a 
prayojana, a person practises the 'upayas'. So, in doership or 
'kartrtva', the idea of 'aham' or ego of the form of 'I am the 
doer', which is the cause of bondage, is to be discarded. One 
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has to reflect that he is functioning only according to the 
wisdom and power, the body and the indriyas, given to him 
by the Lord, as prompted by Him, who is the supporter 
and the ultimate beneficiary and only as he causes him to do 
these actions. This kind of reflection will not bind the doer. 
To think that he alone is the doer, and that he is acting for 
different benefits, will certainly bind him down to 'samsara'. 
Even Bhakti' and Trapani' meant for attainment of different 
gains, are certainly binding. So, for a person, who is aspiring 
for 'svabhavika-kainkarya' and who is not after any other 
benefit (ananya-prayojana), 'kartrutva' or doership during 
the state of 'sadhana-upaya-dasa' is not contrary to his nature, 
just as 'kartrtva' in the state of liberation is not opposed to 
his nature. 

In the state of liberation or 'mukti', the doership related 
to varied Divine-services to the Lord, is on account of the 
desire of the 'mukta', which is according to the wonderful 
desire of the Lord; but, the doership in this world of 
bondage, is according to one's own karma on account of 
which the Lord causes the variations of the satva, rajas and 
tamas and this kind of doership is varied. The doership 
which is related to the effect of rajas and tamas, and also 
satva, being the cause of attachment to different benefits, is 
'bandhaka' or binding. The 'kartrtva' or doership that is on 
account of the preponderance of satva-guna, which will have 
the desire for the attainment of the Lord, is the cause of 
liberation. The 'kartrtva' or doership of a liberated soul is 
not related to 'guna-traya'. So, there is no contradiction 
between statements positing doership and denying doership 
to the atman, as they are related to particular vishayas or 
states. The statements that deny doership to the atman 
affirm that one should not think the 'kartrtva' - that is 
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subordinated to the Lord, and to the gunas, that are 
dependent upon the Lord - as 'nirapeksha' or independent 
doership. The statements that affirm doership to the 
jivatman declare that for the knowledge 'chikirsha' or desire 
to act, and effort, that are derived from the will of the Lord, 
the atman is the 'ashraya'. So, there is no contradiction 
between these two kinds of statements. 

It is established that the jivatman is fit for being 
commanded by the Lord to function, according to His 
intention, as the Lord has blessed him with doership. So, 
the jivatman has doership dependent upon the will of the 
Lord. So, there is every justification to command him to 
seek refuge with Him by the term 'vraja'. 

This 'sharanagati' dharma is ordained as something to 
be done, just like Bhakti and others. It is to be remembered 
that it is not something which is independent of 
Paramatman's will; but only on account of Him alone, that 
these are caused. Here, a prapanna should think that his 
doership is 'paradheena' or dependent on Paramatman. The 
statement of some masters that forgiveness is prayed of the 
Lord for the prapatti done by one, should be understood as 
related to prapatti done with 'ahankara'. If a prapanna feels 
that he is offering something of his own to the Lord to be 
protected, that is not proper. Desika points out here, that 
such forgiveness is prayed to set right the feeling of 
'ahankara-sparsha'. It is not an offence to have surrendered 
according to shastra. 'Paradheena-Kartrtva' or dependent 
doership, is not a fault. The view that any prohibited deed 
will not taint a person, who is aware of his essential nature 
of having no doership, is not tenable, as he has in reality 
dependent doership )• 
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The meaning of 'vraja' is sometimes explained as 
knowing the relationship of the protector and the object to 
be protected, and it is explained that a 'mumukshu' should 
gain 'shastra-janya sambandha-jnanam' or knowledge of the 
inherent relation between the 'sheshi' and the 'shesha' that is 
gained from the Shastra. But, this is quite opposed to the 
commandments of the shastra for practising the means of 
Bhakti and Prapatti for realisation of spiritual perfection. 
This knowledge, that is gained from the shastras, is 
actualised by 'shravana' and 'manana' that are 'raga-praptha' 
or possible on account of one's interest, and this kind of 
knowledge does not need any prescription or 'vidhi'. The 
masters of yore have pointed out the defects such as 
contradiction to the commandments of Bhakti and Prapatti, 
in respect of those that posit that 'avidheya-jnana' is a 
'moksha-sadhana'. So, it cannot be said that 'vraja' signifies 
only as related to the knowledge of the relationship of the 
aspirant and the Supreme Paramatman. When one realises 
from the shastras his inherent relationship with the Lord, he 
will then desire to know, how he could attain the Lord, and 
this means of Bhakti and Prapatti are also ordained according 
to the competence of the aspirant and are particular kinds of 
knowledge that are different from mere 'sambandha-jnanam'. 

Desika explains in a Tamil verse, the summary of the 
Charamashloka, showing vividly the several meanings of the 
term 'ekam'. 

"I alone am the means and the end or the fruit. The 
sadhaka seeks refuge with me not independently, but being a 
dependent upon me. The means of 'sharanagati' is also not a 
regular upaya, but only a pretext. Other sadhanas like 
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Bhaktiyoga and others, are not even accessories to 
'sharanagad'. There is to other accessory for this, which is to 
be gained with difficulty. I myself stand in the place of other 
means. I alone am the messenger having the quality of 
sousheelya and others. I am also the master of everything. 
Get rid of your sorrow by taking resort in me." - Thus, says 
Lord to Arjuna, through this verse. 

In the first half of this verse, the 'adhikari-krutya' or the 
duty that an aspirant has to do, has been prescribed. In the 
latter half of the verse, the Lord, the all-protector, who 
accepts the burden of protection, describes what he would 
do to save the aspirant and make the aspirant freed from 
cares and worries. 

The verb - is in the 'first person', and 

implies the subject as T or 'aham'. Even so, why is the word 
'aham' is used? 

This term is significant because it points out the Lord 
who is omniscient and omnipotent, who is capable of 
relieving from all sins. The idea is this - 

"I alone - who am having no equal or superior to Me, 
and who bound the erring soul to samsara - am full of mercy 
caused by the pretext of your surrender, am going to release 
you from all sins forgiving all your faults. Nobody can 
obstruct me from protecting you." 

Is it not verily said that the Lord Vishnu is the bestower 
of liberation? 

TO: qrftan: Tjf i 
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"The living beings (animals) are bound by the Supreme, 
on account of His leela. They are to be liberated only by 
Him. They are not possible of being liberated by others." 
Thus, in this term 'aham, the grace of the Lord that was 
awakened by the surrender of the soul and the natural 
compassion and other qualities of the Lord, and also the 
unsurpassed 'swatantrya' of the Lord, are suggested and these 
are useful in setting aside all the obstructions for the 
liberation of the surrendered. 

The natural compassion of the Lord generates His grace 
that ignores the infinite offences of the soul by a mere 
pretext of a prapatd. So, this grace will be supported by the 
supreme power of the Lord, and will be capable of 
destroying all obstructions for attainment of liberation of 
the 'ashritas'. So the term 'aham', which has the sense of 
emphasis viz., 'I alone, of this nature', is very significant in 
this verse. 

The word 4 t^T’ signifies the person, who surrenders 
unto the Lord, after gaining the discrimination of the three 
entities and who has renounced the attainment of the objects 

of life such as after having realised their 

defects of littleness and transitoriness, and who is yearning 
for the attainment of the supreme object of life of the form 
of the attainment of Paramatman, and who has given up 
other difficult means on account of his incapacity, and who 
has done what ought to be done by surrendering unto the 
Lord, who is the 'prapya' and 'sarva-virodhi-nirakarana- 
kshama' - (or ultimate object of attainment and who is 
capable of setting aside all obstructions to his attainment) 
and who has nothing more to do for the attainment of his 
desired object. 
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After having mentioned the 'moksha-prada' (the granter 
of liberation) and the incapable jivatman who has 

surrendered unto Him, by these two terms and 

- the 'bandhakas' or obstructions that bind one to samsara 
arc mentioned by the term 'sarva-papebyah' 'from 

all sins'. 

'Papa' or sin is an 'anartha-sadhana' or a means causing 
untoward results that may be 'pratikula-prapti' or attainment 
or disagreeable things, or it may be 'anukula-nivritti' or loss 
of agreeable things. This term 'papa' here, signifies the 
'samsarika-punya' or the agreeable things in this worldly 
state, as this term 'papa' is related to the mumukshu or an 
aspirant after liberation. Even 'svarga' and others are 
undesirable attainments for an aspirant after liberation. Thus, 
by the term 'papa', the cause of bondage of both 'punya' and 
'papa' is implied in this context. The plural number in 
'papebyah' points out that such causes arc infinite. Here, the 
term 'sarva' signifies ignorance, karma, the reminiscent 
impressions, and the relationship with the gross and subtle 
body and inclination for the undesirable things. The group 
of all these obstructions is signified by the term 'sarva- 
papebyah*. 

In the 'Sharanagati Gadyam', Bhagavan Ramanuja has 
mentioned the groups of all 'virodhis' in three paragraphs 
beginning with 'mano-vakkaya' etc. The statement "When the 
Lord wills to grant moksha even sins cannot obstruct", does 
not mean that there will be no displeasure of the Lord, even 
in case of intentional sins and so there is no need of 
expiation. The meaning of the statement is that, when the 
Lord becomes pleased with the surrender done unto Him, 
there will be necessarily liberation. The Lord will prompt 
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such a person to surrender again for forgiving those faults 
and he forgives them duly and grants moksha. 

The statement that the Lord relishes the faults of the 
surrendered, just as the dirt in the body of the lover is 
relished etc., should be taken in the sense that even if wicked 
people surrender unto the Lord, the Lord will not let them 
down. 

Instead of this, if it is meant that intentional sins done 
after prapatti will be enjoyable to the Lord (bhogya), it will 
result in the consequence of amassing more and more such 
sins to please the Lord. If on the other hand, intentional 
sins occur on account of the 'prarabdha-karma', the Lord 
will inflict light punishment upon them, if they do not 
repent and pray for forgiveness, and take them to His side 
in the end. Even this kind of light punishment is a way of 
the Lord's forgiveness. 

The argument that in the case of people, who have 
committed intentional sins after prapatti, and have not 
regretted for them, and have never asked for forgiveness, 
there is not even the slight punishment as witnessed in this 
world, is not sound, because the mode of inflicting 
punishment is of different kinds for different types of 
offences and so we are seeing different kinds of punishments 
inflicted on them such as suffering from the three kinds of 
3n*snf^fa>, 3iif^Hifti«h, torments, diminution of 

knowledge, obstructions for 'bhagavadanubhava', breach in 
the enjoyment of the bliss of service to the Lord and the 
Bhagavatas, censure by the celebrated ones, the destruction 
of particular kind of'sukruthas', the disregard by the satvikas, 
the affliction of frustration of one's desires and similar such 
punishments. The infliction of punishment varies from 
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person to person in such cases of committing intentional 
sins after prapatti according to the intensity or otherwise of 
the offence and the kinds of punishments that are listed 
above can be seen being enforced on them. So, it cannot be 
said that the incidence of punishments like this, does not 
happen in case of intentional sins. 


So, it is an established fact that normally a prapanna 
does not commit any intentional sin after prapatti, and in 
case, on account of his past karma, such sins occur, he prays 
for forgiveness with repentance; and in case, one does not 
repent, the Lord purifies them by inflicting suitable 
punishment. A prapanna is, therefore, sure to attain his 
object of attainment with certainity. 


3TWRT 




The term 'mokshayishyami' gives the assurance - "I am 
going to relieve you from samsara, when you desire." The 
Lord has vowed that he would not forgive certain sins. 
When it is so, is not this statement - I free you from all sins 
- contradictory? 

The answer to this question is that these two references, 
relate to different subjects, and therefore, non-contradictory. 
The instances mentioned to point out that Lord would not 
forgive, means that such sins would not be forgiven, when 
one undertakes other light means of expiation. Prapatti is of 
the form of an expiation of all sins and the Lord is going to 
forgive all sins, when one undertakes this means and seeks 
His forgiveness. This statement of the Lord, is not a 
statement of consolation or Releasing from sins 

means to give up Hij will to punish one who has behaved 
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disagreeably from beginningless-time towards Him. When 
this 'nigraha' or the will to punish is terminated, all kinds of 
effects of 'nigraha' such as ignorance and others, disappear. 
To put it positively, Ishvara's nigraha-nivritti is verily Ishvara 
prasada. Termination of ignorance in respect of the prapanna 
means extension of the knowledge of the reality. 

The destruction of the karma on account of the 
eminence and efficacy of 'upasana' or 'prapatti', means that 
the Lord gives up His desire to dispense the results of those 

karmas to those people. or non-tainting of karmas, 

means that an intention to give the result of such karmas in 
respect of those that have taken refuge with the Lord, is 
given up totally by the Lord; or, we may say that an 
intention to dispense those results will never arise in the 
mind of the Lord. 

If all karmas are thus relieved of the aspirant, what 
karmas of an aspirant of moksha - a prapanna or an 
upasaka - are transmitted to his friends and foes? Those 
karmas of his that do not taint him or that are destroyed 
and such punya karmas, done intentionally after prapatti 
and are stultified from yielding the results by more 
powerful karmas - < 3T>tjiqfcHi;(i|ei 0 NlfV and 
ilfcM.fi'htflfV are transmitted. 

The Lord is going to transpose these karmas at the time 
of the fall of his body, and not at the very time of 
commencement of the mokshopaya, because those friends 
and foes may at some further time change their attitude of 
friendship or cnemity towards the upasaka or prapanna. 

Is it proper that the karmas done by some one are 
transmitted to some others in this way, as it leads to the 



364 


Essence of Sriimd Rahasyatraya Saram 


reaping of consequences without doing actually any such 
deed good or bad? 

It is answered that this kind of transmission of karma - 
good or bad - to the friends and foes of the prapanna or 
upasaka takes place on account of the activities of those 
people of the form of 'upachara' or benefaction or 'apachara' 
or offence. As this kind of transmission of karma, happens 
on account of their good-will or ill-will about the upasaka 
or prapanna, there is no wrong in such transmission. That is 
why, there is no mention of neutrals as recipients of good 
and bad karmas. This is in fact the good will or wrath of the 
Lord in respect of those people, who treat a jnani well or in 
a bad manner. 

’Sarva-papebyah' includes - 

I. all obstructions for the attainment of Paramatman 

according to his desire (prapti-virodhi) 

. 2. all obstructions for the practise of spiritual disciplines; 

(upaya-virodhi) and 

3. all causes that lead to the experience of disagreeable 

things (pratikula-anubhava-hetu). 

Prapti-virodhi is of this form - 

The will of the Lord that "this atman who has 
committed offences is not worthy of experiencing me." 

Upaya-virodhi, is the will of the Lord that "this atman 
may not become capable of choosing Me after knowing My 
nature." 

Pratikula-anubhava-hetu, is of this form - 

The will of the Lord to award one the respective fruits 
of the offences committed by him. 
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If the Lord gives up His will of the above nature, all 
causes of punishment get terminated and the aspirant attains 
the Paramatman. 

When the termination of the stream of all obstructions 
of the form of causes and effects, happens - as mentioned in 
'sarva-papebhyo-mokshayishyami', it amounts in declaring 
that such a person gains the manifestation of complete bliss 
of Divine experience. It is 3JTR’ or established by itself. 

The destruction of obstructions results in the full 
experience of the Divine and no separate effort is needed for 
that experience. When once an atman manifests its true 
nature of being subservient to the Lord and experiences the 
bliss of Divine communion, he will realise that all things 
that were appearing disagreeable earlier, are only agreeable 
to him in the state of liberation. Even this is implied in 
'sarva-papebhyo-mokshayishyami'. 

By the word 'ekam' in this verse, if oneness of upaya 
and phala is implied, then the 'anishta-nivritti' of the form of 
'sarva-papebhyo-mokshayishyami' explicitly points out this 
'ishta-prapd' or attainment of the object desired. This has 
been suggested in the previous verse as When 

all sins of the form of obstructions to the attainment of 
Paramatman are totally terminated, as declared in 'sarva- 
papebhyo mokshayishyami', there is no cause for the 
obstruction of Divine experience and so, there cannot 
happen, the experience of the mere atman, divested of 
Divine experience. 

One might have got rid of all sins that obstruct the 
experience of birth and death; but, if he has not got 
rid of the obstructions to 'paripurna Bhagavadanubhava', he 
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may rest in bliss of the experience of his atman alone. As 
such a person is having no relationship with the experience 
of the 'achit' or the experience of Paramatman, he is called a 
'kevala'; but, it is not 'mukthi' or full liberation. Sometime, 
the term 'Kaivalya' is used for Bhagavat-prapti' also. There, 
the meaning of that term is the termination of all 'upadhis' 
or limiting adjuncts. So, 'sarva-papebhyo-mokshayishyami' 
implies the attainment of the full bliss of Divine 
Communion (Paripuran-Brahma-Anubhava). 

As this verse assures the termination of all sins - the 
obstructions of the form of some karmas, to the full 
experience of Parabrahman, also get totally terminated, and 
therefore, such a person will attain Paramatman, as the Lord 
himself has declared as <T TP^srffr\ This assurance, "you will 
attain Me alone" signifies the bliss of communion with the 
Supreme Paramatman. For gaining such complete 
experience, there will be 'archiradi-gati' and ’desa-visesha- 
prapti’. The passage of the liberated person through 
'archiradi 1 to attain the Divine Abode of the Lord, is well- 
known from the Upanishads and the Sutras. 

All this, is signified by the statement <T TT (Do not 
grieve). This statement affirms the faith of the aspirant that 
he may not have any apprehension regarding the ultimate 
goal of attainment, as all causes of grief get terminated for 
one who adopts this means of liberation. There is no room 
for an aspirant to grieve when the Lord has taught this 
means of surrender, which is not difficult to adopt, and 
which is capable of averting all obstacles without any delay. 

The grief that is terminated here, is not the grief Arjuna 
had earlier on account of the destruction of his relatives, as 
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that was terminated by the Lord through the instruction of 
the self. It is also not the grief he entertained, whether he 
was bom to 'asuri-sampath', because that also was terminated 
by the Lord, who gave him an assurance that he was bom 
to 'daivi-sampath'. What is the grief that is terminated here, 
then? 

When Arjuna realised his disability to practise 
Bhaktiyoga, which was an arduous means, set with many 
obstructions, and to be practised for a long time, he intensely 
grieved that he was incapable of following that discipline 
for attainment of spiritual perfection. The compassionate 
Lord taught him an easier means free from all obstructions, 
that needed to be performed once, and made him doubtless 
in attaining the ultimate object of life. Then, Arjuna felt 
relieved. The assurance of the Lord, thus relieves Arjuna of 
his intense sorrow caused by the difficulties in following 
other means. So, it is this sorrow of Arjuna that is 
terminated by the statement ^ ^£3:’ I 

The Lord enjoined Arjuna who was depressed on 
account of his incapability to practise the spiritual discipline 
of Bhaktiyoga, to surrender unto Him, and be freed from all 
worries and fears. The incapable aspirant entrusted the 
burden of his protection to the capable Lord and the, 
compassionate and all powerful Lord accepted it. So, the 
Lord, who is omnipotent and compassionate, and who 
speaks the truth alone, gave the assurance that He would 
save him from all sins. Arjuna had no doubt about this, and 
his fear was dispelled. From this, it becomes evident that a 
person who realises his utter helplessness, will be intensely 
sorrowful and he would fear what would happen to him. A 
person who is 'bheeta' or full of fear, is qualified for 'prapatti' 
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or self-surrender. After prapatti, he will be freed from fear 
and sorrow, as he would have no doubt about the attainment 
of the ultimate goal on account of the grace of the Lord, 
awakened by his surrender unto Him. 

Desika has explained elaborately the significance of the 
statement 

1. One need not grieve, whether or not one has to struggle 
hard, practising a difficult means which is not possible 
of even very capable people, and which needs to be 
practised for a long time with patience; 

2. One need not grieve whether or not one is fit for 
practising prapatti, when he has faith in the Lord and 
the realisation of his helplessness; 

3. One need not grieve about the 'siddhopaya', who is all 
powerful, compassionate and accessible to all. He is a 
person, in whom one can have full trust. 

4. One need not fear whether there would be short¬ 
comings in the accessories, as in the case of upasanas, 
though there are certain deficiencies on account of 
temporal and spacial variations; 

5. One need not fear regarding the occurrence of 
intentional offences after prapatti, if he has surrendered 
to the Lord for avoiding such offences. Such offences 
never recur on account of that prapatti; 

6. One need not fear whether he would be hurled to hell 
on account of intentional sins done by him after 
prapatti, as the Lord would purify him by appropriate 
punishments, if he does not repent; 
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7. One need not fear whether his body would follow him 
even after that life, because the body would continue in 
that birth, so long as he desires to continue; 

8. One need not fear whether the prapatti done by him 
would not be fruitful, on account of some wrong 
behaviour of his; 

9. One need not fear whether he would be having further 
birth on account of the 'prarabdha-karma', because the 
prapanna has specially surrendered to the Lord for 
granting him moksha at the end of that body; 

10. One need not fear whether there would be delay in the 
attainment of liberation on account of the mere 
experience of the nature of the jivatman (kaivalya), 
because the Lord has given the assurance that he would 
relieve him of all sins. 

Desika has pointed out that the profound meanings of 
this Charamakavya or final statement would be taught by 
the celebrated Acharyas at their 'charamadasa' or last 
moments to the deserving disciples. 

The gist of this celebrated verse is summarised as 
follows 

"You entrust the burden of your protection to me along 
with five accessories without wandering in other 
spiritual means that are yielding the results with long 
delay, which are difficult to know and practise by you, 
who are of little knowledge, little ability and who exists 
for a limited time and who cannot bear delay, deciding 
that I alone, am accessible to all and that, I am the one 
refuge of the entire world, and that I am characterised 
by all qualities helpful for redeeming one." 
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"I who am supremely compassionate and all powerful, 
and who am pleased with your surrender, will for my 
own sake relieve you, who have done your duty and 
entrusted the burden of your protection unto me, from 
the infinite, many-fold, unsurmountable hosts of all 
obstructions, once and for all. I shall make you an equal 
to me in enjoying the bliss of communion with me and 
endow you with my complete service which is of the 
form of the spontaneous flow of the ecstasy of my 
experience at all times in all places and all states. I shall 
derive supreme joy by making you thus. You need not 
grieve." 

Having expounded the meanings of this supreme 
mantra, Desika declares that this way of exposition was 
taught by the preceptors of yore. The preceptors who sought 
refuge with the one and non-second Lord, who is ever 
associated with the Mother 'Sri', who is the one dharma 
standing in the place of all dharmas, and who is the bestower 
of all objects, and who got rid off all sorrows, - expounded 
this path of explanation for this sacred mantra. 

In the concluding verse, Desika pays his homage and 
veneration to the great Acharyas, who expounded in a 
glorious way the meanings of this eminent verse, which 
happens to be the ultimate teaching of the Lord Krishna to 
Arjuna. This verse is here, praised as the eminent 'Koustubha 
gem' that emanated when the milky ocean was churned. This 
Charamashloka is similar to that 'koustubha gem' and is 
picked from the vast ocean of Mahabharata composed by 
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the great Veda Vyasa. This verse is also very dear and 
pleasing to the Lord, just like that 'Koustubha gem'. Our 
Acharyas realised that this verse enshrines the supreme 
meaning of 'sharanagati', as propounded by the shrutis and 
the smrutis. The path taught in this celebrated verse, is 
cherished by all people with great respect. The 
interpretations of our Acharyas happen to be the staircase 
(a flight of stairs) to the highest place of liberation. The 
eminent Vyshampayana as well as Shuka, Shounaka, Narada 
and other celebrated sages nod their heads with joy and 
appreciation in response to the glorious way of explanation 
of this great verse. They consider that it is their good fortune 
to listen to such eminent exposition. 







34NKM *?lTO5PjcRh 9 ^ 1 : II 
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CHAPTER - XXX 
Acharya Kritya Adhikara 

After expounding the meanings of the three eminent 
rahasyas in the section 'Pada-Vakya-Yojana', Desika describes 
the process of handing over this eminent knowledge from 
teacher to pupil in the traditional way. First of all, the role of 
an Acharya, in preserving, and transmitting this supreme 
wisdom to worthy disciples, is described. The characteristics 
of the Acharya, are also referred to, here. In the duties of the 
Acharya, the main factor happens to be the propagation and 
preservation of the 'satsampradaya' or well-established 
tradition. 

The introductory verse points out the main functions 
of the Acharya, or spiritual preceptor:- 

Desirous of attaining the primeval Supreme Abode of 
the Lord, the Acharya hands over the eternal lamp of tradition 
to a worthy disciple, who is tested by different tests, and when 
he is predominantly satvik, showering his affection on him. 
In this verse, the Acharya is enjoined to hand over the 
supreme knowledge of the atman to the deserving disciple 
before casting away his body. It is verily said - 
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The disciple should be tested and only after that, 
instruction is to be given, if he deserves that knowledge 

cfT I 

"By testing the disciple for an year or half of it or three 
months in different ways, the teacher should impart 
instruction out of compassion, without desiring anything in 
return." The teacher should make sure that the mind of the 
disciple is pure and firmly devoted to that knowledge. This 
instruction should not be given for the mere asking of it, 
without due consideration of the merits and demerits of the 
people. This instruction is to be given while one is in a satvik 
state. It is enjoined that the preceptor should give an 
instruction out of mere compassion and affection. This 
'smapradaya' has been handed over from preceptor to 
disciple without any break in the middle, beginning with 
the Supreme Paramatman. This lamp of knowledge of the 
form of tattva, hita and purushartha, which dispels the 
darkness of ignorance, should be placed in the hands of a 
deserving disciple, for being preserved and propagated 
amongst his worthy disciples. 

While explaining the duties of an Acharya, Desika 
points out that a preceptor, who has gained this knowledge 
from the line of his Acharyas, and which knowledge is not 
known to others, should guard it from unworthy persons 
and should hand it over to the deserving disciples. Lord 
Krishna exhorts in the Gita that the 'Gita Shastra' should 
not be taught to a person, who has not a virtuous conduct, 
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to one who has no devotion towards the teacher as well as 
the Supreme Paramatman, to one who is not eager to listen 
to those truths and never to one who sees faults only in the 
virtues of the Lord and his devotees. Desika quotes this and 
applies this inter-alia in the case of instruction of these 
profound truths of the three rahasyas. He who imparts this 
secret teachings to the devotees of the Lord, will gain 
supreme devotion towards the Lord, and attain Him alone 
undoubtedly. It is pointed out in the Mahabharata, in the 
context of a dialogue between Vashista and Karala that the 
supreme knowledge of tattva, hita and purusharta should not 
be taught to the following persons 

faftcHMIHW JflltHH. II 

i ram i 

"This profound knowledge of the shastra, which is the 
cause of enlightenment, should not be taught to one who is 
not steadfast in the teachings of the Veda, to one who is 
untrue in his mind, to one who is a deceiver, to one who is 
a napumsaka, to one who is crooked-minded, to one who 
thinks of himself as a scholar, and to one who causes offences 
to others." 

It is pointed out here that this supreme knowledge 
should be taught to a person, who has the following 
qualities:- 

‘w&iRdrara wwwiRww taq. i 

^ IsMiMtlsar tM.fcira’ II 
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IqlctTMflwq ^^TFf I 

foil m 3 edMKMIil pMIciHIHW II 

"A person who is feeling an urge and urgency to listen 
to the secret truths; a person who has the qualities of'shama' 
and dama'; a person who has pure devotion towards the 
Lord; a person who never indulges in speaking ill of others; 
a person who is quick in grasping the truths taught; a person 
who is capable of practising the ordained duties; a person 
who wishes the good of all; a person who is fond of being 
far from the crowd, a person who likes to follow the code of 
conduct; a person who has widely listened to the teachings 
of the masters and on account of which who knows what is 
good, a person who is endowed with compassion and 
forbearance and who has the understanding that the eternal 
atman in all is of the same nature - is qualified for receiving 
instruction from the teacher." 

The great Shandilya ordains that even at times of great 
crisis this unique knowledge should not be imparted to 
unworthy people. It is better, he says, even to die without 
teaching others than teaching the unworthy people. 

Desika points out that there are great hazards during 
the present period of 'Kali-Yuga' and one should be highly 
guarded from the temptation of instructing others into the 
secret teachings of these rahasyas. 

qpjg: | 

’JStsfa q t* II 

anfadNifciuTtiN Tir^rerwi ^ i 
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'One should practise dharma without showing what he 
is practising; one should not teach anything by himself, 
unless he is asked; even when asked, the inner meanings 
should not be said at once.' Then, to whom, should one 
impart this instruction? 

To one who approaches the master as ordained in the 
shastras and who requests for an instruction and to one who 
is pure in his thoughts, words and action, to one who is 
having faith in the shastras and who has devotion towards 
the Lord and his teacher, this Supreme Truth should be 
taught.' 

It is ordained that a preceptor should not teach a 
disciple for gaining name or wealth or respect or for show 
or for gaining his livelihood. At any rate, if it is taught to 
one who is unworthy of it, the teacher himself will be falling 
from the right mode of life. 

Desika quotes a number of authorities to establish the 
fact that a role of an Acharya is very arduous and that the 
responsibilities that he carries with him are of immense 
importance. He has to judge carefully the ability and 
worthiness of a disciple, and teach him the supreme mantras 
and truths. Only in that case, it will lead to the good of the 
world. He should not hold it away from the worthy disciple. 

^WJ|c||q f^cT: I 
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"A preceptor should impart this secret teaching to a 
disciple who is straight forward, who is devoted to his 
teacher, who is a devotee of Vishnu and who is agreeable in 
his behaviour to all living beings." 

When it is taught, it should be taught in strict privacy 
to the disciple. 

The preceptor considers the ability and aspiration 
of the disciples and gives them instruction elaborately or 
briefly, according to their needs. The gist of the teaching of 
the preceptors will be like this - 

3fffcRR^r q faWK : 

dfPn i eHVf l fo i teUT ^ I 

^fcT 

<FTItRT: ^rflrlRT || 

There is an eternal atm an who is different and distinct 
from the body, sense organs, the mind the vital airs. The 
Supreme Earamatman is the inner-self of both the sentient 
and the non-sentient entities that are different and distinct 
from Him. That Supreme Paramatman, is the redeemer of 
all humanity and no one else can be the protector of this 
atman other than Him. "From beginningless time, I have 
been migrating from birth to birth in this world and I pray 
unto you to save me from the afflictions of re-birth and to 
protect me by taking me unto your feet." 

Praying thus, one should surrender unto the Lord and 
entrust Him with the burden of his protection and the 
protection of all that is taken as his. While surrendering thus, 
he has to meditate upon the feet of the revered Acharyas, on 
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account of whose grace, he gained this wisdom and the way 
of his emancipation. After having surrendered, one should 
have the firm faith that the Lord would not let him down 
and as long as he is placed in this world, he must be engaged 
in agreeable service to the Lord, avoiding all kinds of 
offences. 

Thus, the revered Acharyas will enlighten the disciples 
about the Supreme Truth and the way of spiritual realisation 
and duties that are to be performed after surrendering 
oneself unto the Lord. The same truths are expounded 
elaborately by the masters to such disciples who are eager to 
study in great detail, with all their specifications. 

Vedanta Desika has mentioned in conclusion of this 
chapter that all these truths were taught to him by his 
revered preceptor, Kidambi Appullar, and that he has 
faithfully presented them in this treatises. 
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CHAPTER-XXXI 
Shishyakrityadhikara 

In this section, the duties and behaviour of a disciple 
are oudined. This is an important instruction that is to be 
practised by all disciples for achieving fruitful success in their 
enquiry after knowledge. 

It is ordained that the disciple should be devoted to the 
teacher as he is devoted to God. He must be ever grateful to 
the preceptor for endowing him with the lamp of 
knowledge. Devotion towards the preceptor is the root cause 
of all good that happens to one. It is ordained that it should 
be firm. He must always recount the holy names and 
qualities of his preceptor with great regard. He must have 
great regard towards the possessions of the preceptor such 
as his residence or the deities or the holy texts and others. 
The disciple would serve that master in an eminent way if 
he hands over the knowledge gained from his preceptor to 
those of his disciples who are virtuous. He is enjoined to 
guard that wisdom from the unworthy. The disciple should 
be ever grateful to his master who has out of compassion 
endowed him with precious knowledge. The disciple will 
practise the dictates of the shastras as ordained by his 
preceptor. What wealth does he not gain, if he is endowed 
with this kind of behaviour? The wealth suggested here, is 
the attainment of the Supreme Paramatman, to whom he 
would be offering loving service for all time to come. This is 
pointed out in the introductory verse to this chapter:- 
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dr^Wlfe^: I 

tdlddHM^irl: 1%^T || 

A disciple will be grateful to his preceptor, not in the 
sense of'pratyupakara' or doing some good in return but for 
not violating the dictates of the shastras that ordain that such 
people who are ungrateful are great sinners, severly 
punishable. 

«IT rrcVjfctfAd | 

'He should offer every possession of his, or half of it, 
or half of that half as 'dakshina' to the preceptor, or he 
should offer 'dakshina' according to his ability.' This 
statement only ordains a duty of the disciple as pointed out 
in JlPlMltld mRm-?4h and it is not a favour done 

to the preceptor. The preceptor teaches without any desire 
for anything in return, out of compassion and he does not 
need any ’prayojana’. So, it must be understood by the 
disciple that he is not doing a 'pratyupakara' to the teacher 
by offering a 'dakshina'. The great sages like Shandilya and 
Apastamba, have prescribed the duties of the disciple that a 
disciple should treat the Acharya, as an equal to God himself 
T ftpait «n**:«hKW>4fa:’l 3TfeVTSTTc*HT*TFf 

II ‘^dfadMl^Hfld’ There cannot be any 
'pratyupakara' for a preceptor who teaches him the 
knowledge of Brahman - 
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'flgftflUKMtil 1 *T5*SRt I 

yldiKUMlM 3TR5CT^’ || 

"It is not possible even for the Gods to pay the 
'dakshina' to an Acharya, that befits the instruction of 
Brahma-Vidya. One should give according to one's ability 
the 'Guru-Dakshina' with great regard." The disciple should 
never think that he is helping the preceptor in return to his 
invaluable instruction. The disciple is exhorted to make good 
use of the supreme knowledge that is taught to him by his 
teacher. It should cause in him dispassion; it should result in 
righteous conduct and it should be made use of for gaining 
perfect calmness of mind. The disciple is warned against 
making misuse of the knowledge he gained from the 
preceptors. He must guard the supreme knowledge from 
people who are only fault finders. He should ever be grateful 
to the teacher for the great benefaction he has done to him, 
and remember him day-in and day-out with great reverence. 

When he hands over that knowledge to his tested 
disciples, he must pay obeisance to the line of his teachers 
and he must teach his disciples in a way that the greatness of 
the Acharyas and the truths arc well pointed out. He must 
acknowledge with all humility his indebtedness to his great 
masters, when he gives instructions in the supreme secrets 
to his disciples. Though one has great scholarship and ability 
to understand the profound truths from the texts, it is 
absolutely necessary for one to gain knowledge through the 
Acharyas and only then, it will have the efficasy, as it comes 
from tradition. 

When one enlightens his disciples, if one does not 
proclaim one's own preceptor's greatness and compassion. 
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the truths that one imparts will be without any basis and 
one will be committing an offence of not proclaiming one's 
teachers while instructing one's students:- It is mentioned 
as one of the thirty two offences. 

Similarly, if one teaches something opposed to the 
instructions given by his teachers, he will be a deceiver and 
he will be going against the shastras. In the same way, if he 
fails to instruct a deserving disciple at the appropriate time, 
he will be committing the fault of transgressing the Divine 
Command. It is declared in the following verse, as follows 

’Before the fall of his body, a person should hand over 
the knowledge he possesses (the shastra) to a virtuous and 
worthy disciple. The Acharya should so behave that, without 
enlightening - through instruction - the Veda Shastras 

(Wfifrif), he should not give up his body Such a person will 
be called ’lubdha’ Even when he gains some 

knowledge through his insight, by the grace of the Lord, he 
must realise that he has gained that knowledge by the grace 
of his Acharyas. 

An Acharya will have attained his object of life by 
gaining such a worthy disciple, and the disciple will be 
gratified hereafter by gaining such a preceptor, who instructs 
one the direct means of liberation - 
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31mi4«rmi ^ i 

^5Tg^ ^ ^TT^f ^RFT f% II 

In the moksha-shastras, it is ordained that he, who 
teaches the different modes of 'upasanas' that are direct 
means to moksha, is the most celebrated of all teachers. 

The shrutis and smrithis expound that moksha is possible 
only through an Acharya. The ancient masters like Alavandar 
and others, have declared that the Holy Feet of the Acharyas 
are the object of attainment here, that is prior to moksha, 
and elsewhere, that is in the state of attainment of moksha. 
The sacred feet of the Acharya alone are our refuge, as 
evidenced in the prayer of Alavandar as - 

‘•imn *u«|ijd4s5f w 
ftc4 wi q4t4’ II 

In the concluding verse of this chapter, Desika 
expounds that the disciple or the 'shishya' will not consider 
any higher deity than the Acharya. This shows the supreme 
devotion which a shishya or disciple should have towards 
the preceptor - 

aiHKlfta ^TT 1 iMWfc I 

*THHT ^rM^tTKFI Wl:’ II 

We never consider any other deity as greater than our 
Acharya, on the tip of the tongue of whom - which is verily 
the throne - where the Supreme Lord 'Hayagreeva' is 
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adorning. The role of the Acharya is so great that sometimes, 
the Supreme Paramatman - Narayana - who is the God of 
all gods - himself assumes the form of an Acharya for lifting 
up the transmigrating souls, who arc drowning in the ocean 
of 'samsara'. 

Thus, in this chapter, the duties of a 'shishya' are 
expounded by the celebrated author. 
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CHAPTER-XXXII 


Nigamanadhikara 


In this section, there is a recapitulation of all the truths 
taught earlier in the thirtyone chapters. Before summarising 
the truths of the thirtyone chapters, the meanings expounded 
in the four-parts are mentioned in the opening verse- 




Zn&[HE:IL!(hS2l 





A fortunate person, who has to his credit, the 
performance of some 'vyaja', will become the object of the 
kind glances of the Acharya and will realise very clearly all 
the truths such as the doctrine of the sentient, non-sentient 
and Ishvara, the means of spiritual realisation and the 
doctrine of the Highest Object of attainment, like a 'badari' 
fruit in the palm, getting rid of all kinds of delusions and he 
will reflect with delight, upon the meanings of the three 
great mantras viz., Mulamantra, Dvaya and Charamasloka, 
and will initiate these truths to a worthy and virtuous 
disciple and leading a pious life will attain the assembly of 
the ’Nitya-suris' in the end, going through 'Archiradi'. By 

the term ’ the 'Arthanushasana' portion is 

signified. points out 'Sthirikarana-bagha'. 

The phrase signifies the 'Padavakya-yojana- 
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bhaga'. indicates the 'Shishya-krityadhikara'. 

mzm 3RT50R; signifies the 'Acharyakrityadhikara' which is a 
part of 'Sampradaya-Prakriya-Bhaga'. 

After suggesting the meanings of the four parts of this 
work thus, Desika summarises the meanings of the several 
chapters in the same order and integrates the meanings of 
those chapters into a connected and whole statement - a 
Mahavakya. 

The jivatman, who is qualified to enjoy the bliss of 
communion with Paramatman along with the TSJitya-Suris', 
by his essential nature, being deprived of it from 
beginningless time, wakes up at sometime and gaining the 
grace of the 'Guru' endeavours to gain the knowledge of the 
tattva, hita and purushartha (the meaning of Upodghatha- 
Adhikara). He realises that the Rahasya-Traya are the 
'sarathama' among the 'pramanas' that teach the ultimate 
truth of tattva, hita and purushartha (the meaning of Saara - 
Nishkarsha - Adhikara). He will realise that the relationship 
of body-soul, as the most important and unique truth that is 
to be known from these 'pramanas' (the meaning of 
Pradhana-Prathitantra-Adhikara). He will know how the 
three 'Rahasyas' expound the knowledge of the 'Artha- 
Panchaka' ( the meaning of Artha-Panchaka-Adhikara), and 
will make an enquiry into the nature of the three 'tattvas' 
that are included in the 'Artha-Panchaka' (the meaning of 
Tattva-Traya-Adhikara), and decides that the one who is 
propounded as Ishvara is Sriman Narayana (the meaning of 
Paradevatha-Paramartha- Adhikara), and having known all 
these truths, he will become an aspirant after liberation 
(meaning of Mumukshutva Adhikara). He will gain 
knowledge about the different qualifications of the different 
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kinds of 'mokshopaya-adhikarins' (meaning of Adhikari- 
Vibhaga-Adhikara) and he will study about the various 
'upayas' that are agreeable to different 'adhikarins' (meaning 
of Upaya-Vibhaga-Adhikara) and will ascertain the necessary 
qualifications of a 'svatantra-prapatti-nishta' (meaning of 
Prapatti-Yogya-Adhikara) and will equip himself with all the 
accessories ordained for Prapatti (meaning of Parikarana- 
Vibhaga-Adhikara) and actually surrenders the burden of his 
protection along with his 'svarupa' and 'phala' thereof unto 
the Lord as ordained (meaning of Sangaprapadana 
Adhikara). Then, he becomes a 'kruta-krutya' (meaning of 
krutakrutya-Adhikara). Having surrendered unto the Lord, 
he will introspect and by the marks in his behaviour, he will 
realise that he is steadfast in his true nature (meaning of 
Swanishtabhijnana-Adhikara). He will devote himself to the 
service of the Lord so long as he is placed in this world after 
his 'prapatti', (meaning of Uttarakrutya Adhikara) and he 
will realise that the utmost limit of service to the Lord, is 
service unto the devotees of the Lord (meaning of 
Purushartha-Kashta-Adhikara), and that he has to render all 
service only according to the dicates of the shastra (meaning 
of Shastritya-Niyamana-Adhikara). He has to be very careful 
in doing service unto the Lord, avoiding all offences, and if 
they happen, he has to repent and pray for forgiveness 
(meaning of Aparadha-Pariharana-Adhikara). Such a 
prapanna will reside in a Holy place, where 'Bhagavatas' take 
resort (meaning of Sthana-Vishesha-Adhikara). Having lived 
the life destined here, he will depart from the body according 
to the will of the Lord (meaning of Niryana-Adhikara) and 
being led by the path of 'Archiradi' (meaning of Gati 
Chintana Adhikara) he attains the Supreme Abode of Sriman 
Narayana and will be blessed with the bliss of Divine 
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Communion culminating in loving service to the Lord for 
all time to come (meaning of Paripurna-Brahmanubhava- 
Adhikara). 

In the succeeding four sections, the doubts that may 
arise about the 'Siddhopaya', the 'Sadhyopaya' and the 
'prabhava' or the eminence of the Prapanna have been 
cleared. The exposition of the meanings of the words and 
constructions of the three eminent 'Rahasyas', that are the 
sources of all the above truths, is undertaken in the three 
further chapters. 

The mode of propagating this 'sampradaya' according 
to the shastras, has been outlined in the Acharya-Kritya- 
Adhikara'. In the 'Shishya-Kritya-Adhikara', the duties of a 
disciple are ordained. 

Thus, in these thrityone chapters, all these significant 
truths have been taught. 

Desika points out in conclusion that all these truths 
were taught by him in accordance with the shrutis, smrithis 
and the traditions supported by valid means of right 
knowledge giving no room for doubt or wrong 
understanding. He says 'we have expounded these truths, 
just as we heard from our masters, and as we felt in our 
heart'. 

These truths should be obtained from a wMl4'sadacharya' 
rooted in this tradition, by one, by approaching him in the 
proper manner as a disciple. He should also follow the 
'sadachara' of the teachers of yore and tread on the path 
illumined by these three rahasyas. 

This treatise bestows all good and averts all 
undesirables. One who imbibes this wisdom, and surrenders 
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unto the Lord, will get rid of migration in this world and 
attains the Supreme Paramatman, reaching that abode 
through the 'Archiradi' path, led by the 'athivahikas'. He will 
be blessed with the direct vision of Sriman Narayana who is 
adorning the Paramapada Paryanka. Here, Desika mentions 
the two glorious situations of the Lord adorning the golden 
throne in his 'avatara' dasha. One relates to Sri Krishna and 
the other relates to Sri Rama. 

Sri Krishna adorning the sovereign throne in 'Dwaraka' 
shone resplendently - 





Then he beheld Lord Krishna adorning the mighty 
golden throne decorated with gems; who was resplendent 
like a dark cloud resting upon the golden mountain Meru. 
He was shining with the brilliance of his beautiful form 
decorated with Divine ornaments and yellow silken garment. 
He shone like a blue gem set in gold. He was shining with 
the decoration of the Kaustubha gem adorning his chest. 
The glorious crown he was wearing was shining brilliantly 
just like the Sim that has risen on the eastern mount. There 
is no comparison to him in all the three worlds. 
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The second illustration relates to Sri Ramavatara, when 
Sumanthra approaches Him:- 

<T I 

^T: II 

WTT I 

f^TdtiT Ttffagnft | 

^cl <fla<n f^4l ^f«n I 

rf dM-dfoeilRcii 4dd«MI I 

<Kg cF<ft tor# fa-tiddtf II 

(zpfon- K-£, %, to, tt) 

"The charioteer, Sumantra beheld Sri Rama, who was 
like Kubera, resplendent \yith ornaments and who was 
adorning the golden throne which was covered with costly 
silk. He shone brilliantly with the precious sandal Paste 
smeared over his body. Sita was by his side holding a fan in 
her handi. Just as Chitra serving the moon. He was brilliant 
with his lustre just like the Sun, Sumantra who was modest 
bowed to Sri Rama, the granter of all boons" ? 

These two glorious descriptions of the Lord in the 
incarnation, indicate the glorious situation of the Lord in 
'paramapada'. Those fortunate ones who have surrendered 
unto the Lord, or who have practised 'Bhaktiyoga' reach the 
Supreme Abode of the Lord, being led by the guides on the 
way (athivaahikas) and they will attain all kinds of endearing 
service to the Lord at all times, in all places and in all states, 
getting their true nature manifested. 
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Thus, the Holy Feet of the Supreme Narayana alone, 
the Lord of the Goddess 'Sri', are to be propitiated and 
cherished both in the state of 'upaya' and 'phala'. 

Desika praises the greatness of the sacred feet of the 
Lord in three verses in Tamil' and concludes this Great 
Treatise as follows 





This treatise which has been described up to this stage, 
beginning with ’Guru-Fiaramparasara' is the extension of the 
Supreme Grace of Bhagavad Ramanuja in respect of Sri 
Kidambi Acchayan, who was very dear to him. This nectar 
of the form of the essentials of the three rahasyas is to be 
enjoyed along with all people, who are yearning to get rid 
of the torments of 'samsara'. This is the nectar of the 
tradition which was promulgated by the preceptor, Sri 
Pranathartihara, who was well known as 'Vedantodayana'. 
The author invites all good natured people to enjoy the 
Supreme Truths of the Rahasya Traya. 

If it is asked how this Great Work would fulfil its 
purpose, if some people - who are jealous - do not welcome 
and entertain it, Desika says that he is not in anyway worried 
about that. 


ft'alieji} | 

The mango sprout, which is a shaft of’Manmatha' and which 
is enjoyed by the cuckoo, will not sorrow at any time, if it is spit 
by crows. Likewise, if unwise people do not show regard to this 
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work, the greatness of the work will not in anyway diminish. The 
merit of the work will not at any time be disturbed. 

Desika points out here that he does not in anyway feel 
bad, if this eminent work is not received with regard, by 
some unwise people. 

Offering his obeisance to his Great Master, Sri 
Ramanuja, Desika feels supreme satisfaction for having spent 
all his life in enjoying the Great Works of Ramanuja with 
supreme love and devotion. 

In conclusion, Desika declares that he would neither 
feel joyful or sorrowful, if this work is well-received or 
otherwise. The renunciation of 'kartrutva', 'sambandha' and 
'phala' is made in the concluding tamil verses. "The Lord 
Hayagteeva, assuming the role of a preceptor of the form of 
Vadi Hamsambhuvaha blessed me with his supreme teaching 
and what supreme meanings he recorded on die sheet of my 
mind, I have put them in this form. This supreme work is 
the work of that Supreme Lord Himself. I am just like a 
writer, who writes what is dictated. What defect can be in 
this celebrated work! If people entertain this as something 
teaching the Supreme truths, or if people think that this is 
of litde value and disregard it, my mind will neither rejoice 
nor sorrow. I am in anyway not worried about that." Desika 
who was a 'sthitaprajna', has here expressed his equanimity 
of mind. 

This supreme work was authored by the Supreme 
Hayagrceva Himself, and it is suggested that wise people 
should derive the benefit from it. 

JtiWMfaRwi 'twjgra II 
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"This work - Srimad Rahasyatrayasara - is presented 
here by Lord Vcnkatesha Himself (by the all-knowing 
Venkatanatha), as it becomes agreeable to all those people 
who are the realisers of the Divine Couple, that are the resort 
of all those who have surrendered unto them". 


4»Eldlf3>4>f¥ l t;H I 
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Nikshepa Raksha 

Nikshepa Raksha is one of the five Raksha granthas 
written by Desika. This treatise is written in defence of 
Prapatti. This is meant for enlightening the followers of 
Ramanuja in the doctrine of Prapatti. This is not for 
generating faith in die followers of other schools regarding 

this doctrine. This doctrine of Prapatti is extolled as <T fRl 

TfijFRT TORPj’ and Desika explains the significance of 
this doctrine according to the teachings of ancient masters 
like Sri Vishnuchitta, Sri Vatsya Varadacharya, Sri Atreya 
Ramanuja and others. 

Desika states the prima facie view that "Prapatti is not a 
distinct and different means of Moksha" - at the very outset 
and raises nine objections against Prapatti as follows 

: I 

tyWKWMtlVsMkl: 11’ 

The nine incompatibilities pointed out are : 1. The 
or incompatibility regarding its essential nature of 
being different from Bhakti, 2. the 3 ^hhR| regarding ^8iPT 
or definition 3. or the absence of its adoption 

for moksha, 4. the absence of any authority enjoining it, 5. 
the fact of negation of any means other than Bhakti for 
gaining Moksha, 6. the incompatibility of its non-difference 
from Bhakti as it is only an accessory to Bhakti, 7. the 
inability to perform Prapatti, 8. it is not prominendy known 
from the Sastras and 9. it is contrary to tradition as it is not 
bequeathed by the line of teachers i.c. Guruparampara. 

These Anupapatti's are described in detail one after the other in 
the former portion of this treatise that forms the Purvapaksha bhaga. 
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In the later part of this work these objections are refuted 
one after the other in the same order and the conclusion is 
established that Prapatti is a distinct and valid means for 
Mukti and that it is a sufficient substitute for Bhakti yoga or 
Upasana. It is a universal means that can be adopted by one 
and all for the attainment of their desired object inclusive of 
Moksha. 

A brief summary of the objections and their refutations 
is given here under - 

1. Svarupanupapatti 

Objection : Prapatti is neither siddharupa nor 
Sadhyarupa. If it is Siddharupa it cannot be enjoined to be 
performed. If it is Sadhyarupa, it will not be of the form of 
Jnana, as it will be of the form of an action through speech 
or body. It will be just like stuti, an accessory to Bhakti yoga 



in the abandonment of the truth HRpfa I 


Answer : We admit that it is not "Siddharupa" and so 
the objection does not arise. It is sadhyarupa, but we do not 

admit that it is cufe'tiite fsRTT^T I So there is no room for 
abandoning Jnana as the means of Moksha. Sharanagathi is 
admitted as HnRi<=M and it is 'STTC^RT | it is 

of the form of and this objection does not arise. 

Objection : Is prapatti having any accessories or not ? 

If you say it has, then it is opposed to your statement 
that it is a pR^SrtlHM I 

Answer : The elaborate Karmas and others that are 
required for the three yogas such as Bhaktiyoga and others 
are not required for Prapatti - This is what is meant by 
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I It docs not mean that Prapatti is not having the 
unique and particular accessories that are established by 
Pramanas. 

f? 3ft 

I 

Objection : Is Sarvadharma parityaga a vidhi ? or an 
anuvada ? It cannot be either. 

Answer: It is not a vidhi. It does not mean that one 
should abandon all dharmas. Dharmalopa is not admissible 

for a prapanna. 

It means that one gives up a desire to follow other means of 
liberation on account of his utter inability. 

c^JFT ^fcT JoiO^:’ I 

Similar doubts that arise regarding the svarupa of 
Prapatti arc all dispelled according to the authorities of £*1*141 
WfePf and I 

The Svarupanupatti is answered as follows : 





I 

The svarupa of Prapatti, its accessories and the nature of 
Sarvadharma parityaga have been thus expounded by the 
great master in this work. 

The Second objection raised against the definition of 
Prapatti is answered as follows : 
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I There is no over and above six factors mentioned. 

Of the six, fasfa is described as the main and the others are 
accessories. "Prayer" is described as Sharanagathi on account 
of the fact that it gets included in Sharanagathi and that it is 

a I According to the Satyakitantra is 

described as the main or 3IhPf in the primary sense in the 
statement. g t^(U\ Wlr^H T# | It is thus 

established that Prapatti can be properly defined. 

3. The objection that it is not seen among ancients that 
anyone was liberated through Prapatti alone as 
evidenced in the scriptures is refuted as follows ::It 
cannot be said taht Prapatti was not at all observed. 
Nor can it be said that Prapatti was not performed for 
Moksha. Vibheeshana and others performed Prapatti as 
known from the ithihasas and Puranas. It is very well 
known that Kshatrabandhu, Muchukunda and others 

performed Prapatti as a direct means to Mukti : 

WT PlWfR is a well known statement. 

4. The objection that there is no injunction enjoining 
Prapatti as "One should perform Prapatti" - is countered 
next as follows : It is established that mantras are all 

Pi Pm I The scriptural authorities such as > 331^ 

3^1 PiemenH ^*41 cl’ prescribe Prapatti for 
being saved. The sum and substance of Sri Rama 
Charama Shloka is - ‘afWlMlfowft RT ’ I 

lfK u l sTsT* and 4lpl are all positively 

enjoining Prapatti. The satyakitantra says, <T T^5 
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sIViJ I This is established by Sruti and others and so it 
cannot be said that it is not established. 

5. If it is argued that any means other than Bhakti is 
negated in the statement 

TRI: 3T?RPT I 

The answer is given that means *rfrT> 

TRfrfo^rfdftTfj: * I The rule regarding the general and 
exception points out that the negation applies to that which 
is other than prescribed. Just as there are different modes of 
Upasana "Nyasa Vidya" also is one included in them. So this 
objection does not arise. 

6. The next objection raised is that Prapatti is one with 
Bhakti Yoga, being an accessory to it. The authorities 
that prescribe Prapatti do so as an "anga" or accessory 
to Bhakti yoga. So it is not an independent and direct 
means to Mukti. 

The answer to this objection is as follows : Prapatti can 
be an "anga" or accessory or a direct means or "angi" 
according to the purpose required, as pointed out by die 

rule of fenWbl'^'tccl I Just like any mode of Upasana, 
Prapatti also can function as a direct means to Moksha. This 
is made clear by the following authorities : 

ifHl'ild dTi~m^c| | 

So it need not be doubted that Prapatti is one with 
Bhakti Yoga. 
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7. The next objection relates to the impossibility of 
Prapatti being observed as Prapatti requires the 
cessation of all activities. 

This objection is unfounded, as such a requirement is 
never accepted. A Prapanna is never seen to be totally 
actionless. Even the savants of the past have expounded "the 
giving up of all activities that arc opposed to the activities of 

the Lord". Nowhere is it said that is Prapatti. 

What is to be discarded is the idea that one can save oneself 
by one's own effort independent of the Lord. One should 
give up all efforts to seek protection from anyone other than 
the Lord. The involuntary functions like winking of the eyes, 
inhaling or exhaling and the performance of the ordained 
duties as devout worship of the Lord are not required to be 
given up. So this objection that Prapatti is impossible to be 
performed after giving up all activities does not stand. 

8. The next objection is that Prapatti is not well-known as 

a I In all the eighteen Vidyasthanas, the four 

tantras or the Shilpasastra, Prapatti is nowhere 
mentioned as a distinct means for gaining Moksha. 
What is Prapatti is not clearly known. So it is an 
unknown means. Moreover Mahavisvasa cannot be 
actualised. 

Answer: By the term Ws4lfr( you cannot intend to say 
that the essential nature of Prapatti is not existent. This view 
is already refuted. You cannot even say that it is not a distinct 
and different means, because it is taught as a different and 
distinct means in Ahirbudhnya Samhita and others. The 
mere fact that it is not taught profusely cannot contradict its 
teaching in a few places. The testimony of other schools like 
Sankhya and others is of no avail to us as we do not follow 
them closely. The great masters of yore like Valmiki, Parasara, 
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Vyasa, Shuka, Shounaka and others have glorified this 
doctrine in their great works and so the above objection is 
totally untenable. 

9. The nineth and the final objection is that Prapatti is 
opposed to the Sampradaya or tradition. The ancient 
acharyas have not traditionally taught or practised 
Prapatti as an independent and different means to 
Moksha. It is taught only as an "agna" or accessory in 
Sri Bhashya and Gita Bhashya. There might be 
references to Prapatti but they are also for Karma, Jnana 
or Bhakti. So Prapatti is not the means according to the 
tradition. 

Answer : Tradition or Sampradaya is of three types, 
namely, 3FJ0HWTO and Fta-V'umt.i I All these 

there are found in Prapatti. This is evidenced by the Srutis 
and Smrithis and these truths are also taught by the 
preceptors to their disciples. 

The fact that Anga Prapattils taught in the Sri Bhashya 
and others cannot contradict that Prapatti is an independent 
means as there is no statement like that anywhere. Sri 
Bhashyakara has practised and taught Prapatti as a direct and 
sufficient means to Moksha. 

Conclusion :The fact that Prapatti is different and distinct 
from Upasana and that it is also a direct and independent 
means to Moksha becomes established as Prapatti is free 
from the incompatibilities like "Svaroopa anupatatti" and 
others. Thus this celebrated treatise has carefully examined 
the incompatibilities against Prapatti and has once for all 
refuted them. Sri Vedanta Desika has thus ably expounded 
and established the doctrine of Prapatti on unfallible valid 
grounds. 
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ABOUT THIS BOOK 


"Among hundred and odd sacred texts 
conferred by Vedanta Oesika, Srimad 
Rahasyatrayasara occupies a special place 
because of its many distinctive features . 11 

It contains the sum and substance of Sri 
Visistaadvaita Philosopy and Sri 
Vaishanava Religion. It teaches tattva, hita 
and purushartha, to be necessarily known 
by a mumkshu, i,e. ? an aspirant after 
moksha. It accepts prapatti or 
sharanagathi, as an independent and 
efficacious means for moksha . 11 

'The declaration of prapathi as 
mokshopaya which is open to all, throws 
light on devotion to truth and catholicity 
of Visistadvaita Philosophy" 

(from Sri mu frit a fti) 
of His Holiness 










